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FOREWORD 


WHEN  the  Founders  of  The  Theosophical  Society  came 
to  India  fifty-six  years  ago,  they  had  occasion  specially 
to  note  the  value  of  the  JlYAN-MUKTI-YIVEKA  of  S'rl 
V  idyaranya  to  the  Modern  world,  and  this  was,  indeed, 
one  of  the  books  which  they  selected  for  translation, 
for  the  benefit  alike  of  the  East  and  the  West.  The 
English  rendering  of  the  work  by  Prof.  Mani-lal 
Dvi-vedI  was  published  in  1897  by  the  Theosophical 
Publication  Fund.  Now  that  The  Theosophical  Society 
is  celebrating  its  Diamond  Jubilee  this  year,  the  Publica¬ 
tion  as  a  Commemoration  volume,  of  the  Text  of  the 
JlVAN-MUKTI-YIYEKA  with  a  practically  new  English 
Translation  by  the  Theosophical  Publishing  House,  seems 
very  appropriate ;  and  the  work  carries  to  the  world  at 
its  present  crisis  a  message  of  Hope,  conducive  to  clarity 
of  vision  of  the  problems  of  its  life. 

Bhagavan  Buddha  laid  special  stress  on  “  Samyag- 
drsti  ”,  which  means  RIGHT  UNDERSTANDING,  and  popu¬ 
larized,  with  a  fervour  all  His  own,  His  teachings  on 
“  Anatma-laksana  ”,  or  indications  of  the  NON-SELF, 
which  more  or  less,  formed  the  basis  of  His  morality 
with  its  strong  appeal  to  the  imagination  of  the  masses, 
who  could  not  comprehend  His  high  metaphysical 
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teachings  on  the  Nidanas  and  Nirvana.  S'rl  S'amkara- 
carya,  the  celebrated  founder  of  the  monistic  cult  of  the 
VEDANTA  School  of  Philosophy,  who  came  immediately 
after  Him,  proclaimed  the  reality  of  the  Atman  (Self) 
as  a  complement  to  the  Buddha’s  teachings  and  confirmed 
the  unreality  of  everything  else. 

Nowadays,  when  in  every  branch  of  Science  progress 
is  made,  new  ideals  have  come  to  sway  the  minds  of 
thinkers,  new  standards  of  value  been  adopted,  new  lines 
of  approach  devised,  new  hypotheses  promulgated  with 
courage  and  insight,  nay,  new  visions  have  been  raised 
and  new  dreams  dreamt. 

Signs  are  not  wanting  that  the  great  thinkers  the 
world  over  have  taken  the  initiative  in  right  earnest  and 
are  within  an  ace  of  pointing  to  a  satisfactory  solution 
of  the  problem  of  “  Life  here  and  hereafter 

J.  Krsna-murti  has  already  blazoned  forth  a  message 
of  Liberation  to  everyone,  while  in  this  very  life,  if  one 
could  but  set  up  before  oneself  the  PURPOSE  of  LIFE  and 
work  at  it  one-pointedly  towards  its  fulfilment.  This  is 
really  a  synthesis  of  the  teachings  of  the  Buddha  and 
S'amkara  based  on  the  positive  affirmation  of  “  Let 
Understanding  be  the  Law  ”,  and  “  Life  the  Goal 

The  work  of  editing  the  Samskrt  Text  and  revising 
the  English  rendering  was  undertaken  by  me  at  the 
request  of  the  Theosophical  Publishing  House,  Adyar. 
The  Samskrt  Text  has  been  carefully  edited  and  the 
English  Translation  thoroughly  revised.  Feeling  that  I 
could  better  attain  the  end  in  view  I  had  to  requisi¬ 
tion  the  aid  of  my  life-long  help-mate  Mr.  T.  R. 
S'rlnivasa  Ayyangar,  B.A.,  L.T.,  Retired  Head-master, 
Kalyana-sundaram  High  School,  Tanjore,  who  had 
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collaborated  with  me  many  a  time  in  similar  work, 
to  help  me  in  the  thorough  revision  of  the  English 
rendering,  and  his  services  were  invaluable.  To 
add  to  the  usefulness  of  the  Samskrt  Text,  as  far 
as  possible,  references  to  the  names  of  the  Scriptural 
or  other  authority  as  well  as  the  chapter  and  verse 
have  been  enclosed  within  brackets  at  the  end  of 
the  quotations  with  which  the  work  is  replete. 
Mr.  R.  Krsna-svami  S'astrin,  B.A.,  Joint  Sub-Regis¬ 
trar  of  Tanjore,  a  scholar  well-versed  in  Vedic  and 
S'astraic  lore,  rendered  considerable  help  in  the  matter 
of  locating  the  Samskrt  quotations  and  reading  through 
the  Samskrt  MS.  prepared  for  the  Press.  The  large 
number  of  quotations  from  the  Y OGA- V ASISTH A  have 
been  carefully  edited  on  the  basis  of  the  readings  of  the 
LAGHU-YOGA-VASISTHA.  Dr.  Besant’s  inimitable  ren¬ 
dering  of  the  BHAGAVAD  GlTA  has  been  adopted  almost 
verbatim  for  the  rendering  of  quotations  from  that  book. 

Pandit  S.  Subrahmanya  S'astri 
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INTRODUCTION 


THE  Jlvan-mukti-viveka  or  “  The  Path  to  Liberation- 
in-this-life  ”  is  a  well-known  book,  unique  in  the  favour 
it  finds  with  the  Safhnyasins  of  India  and  a  compilation 
from  several  Scriptural  works,  by  the  great  scholar 
Vidyaraqya.  He  is,  known  to  have  written  on  almost 
every  important  branch  of  literature,  in  his  time,  with 
such  grasp  and  finish  as  would  surprise  the  most  accurate 
writer  of  the  present  day.  He  lived  in  the  fourteenth 
century.  He  was  the  Prime  Minister  of  the  King  of 
Vijaya-nagara — Bukka  Raya — to  whom  he  has  dedicated 
his  best  work,  the  Veda-bhasya — the  elaborate  scholia 
of  the  Veda.  Sayana,  the  Minister  became,  in  after  life, 
Vidyaranya,  the  Sarhnyasin.  He  apparently  compiled 
this  work  after  he  renounced  all  concern  with  the  world. 
His  life,  spent  in  the  midst  of  varied  activity  at  the  court 
of  Bukka  Raya,  had  its  culmination  in  the  quiet  Bliss  of 
Supreme  Spiritual  exaltation.  Vidyaranya  is  indeed 

an  illustrious  example  of  the  true  Brdhmana  and  his 

•  •  ( 

very  life  nobly  illustrates  the  truth  of  his  teaching. 
Verily  it  may  be  said  of  him  that  he  found  “  Libera tion- 
in-this-life  ”,  and  “  The  Path  ”  he  points  to  us  in  this  work 
is,  no  doubt,  the  surest  road  to  eternal  peace  and 
happiness,  while  yet  in  the  world. 

Though  in  the  body  of  the  work  will  be  found  some 

of  the  richest  gems  of  purest  ray  serene  gathered  from 
B 
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several  authentic  works  on  which  ancient  Hindu  Philo- 
sophy  and  culture  is  based,  they  would  be  simply  lifeless 
without  the  living  nexus  supplied  by  the  sage,  Vidya¬ 
ranya.  The  author,  himself  a  Samnyasin,  begins  and 
ends  his  book  with  the  technical  inquiry — whether 
Renunciation  ( Samnyasa )  is  the  sine  qua  non  of  Libera¬ 
tion  or  not  ?  The  Path  to  Liberation,  according  to 
Vidyaranya,  is  indicated  in  one  word — Renunciation. 
Though  this  word  has  received  a  number  of  different 
shades  of  meaning  from  several  writers,  old  and  new, 
Vidyaranya  would  not  understand  it  in  any  but  the 
formal  orthodox  sense  in  which  the  Rsis  of  yore  (Hindu 
Seers)  principally  employed  it.  Have  no  concern,  bodily 
or  mental,  direct  or  indirect,  with  the  world,  live  in 
entire  isolation,  so  to  speak,  and  wear  the  orthodox 
insignia  of  the  Order — this  is  Samnyasa,  according  to 
Vidyaranya.  He  divides  Renunciation  into  two  kinds. 
The  one  he  calls  the  Renunciation-of-the-Seeker,  the 
other,  the  Renunciation-of-the-Enlightened.  The  first  is, 
in  fact,  a  preliminary  stage  to  the  second.  One  may 
apply  himself  to  the  Study,  Reflection,  and  Assimila¬ 
tion  of  the  Vedanta,  with  or  without  the  first  kind  of 
Renunciation.  But  with  the  dawning  of  the  Light, 
Renunciation  of  the  second  kind  must  surely  follow.  The 
first,  if  at  all  it  comes  about,  must  be  sought  after  in  the 
orthodox  fashion  ;  the  second  is  bound  by  no  “  Injunction 
or  Prohibition  ” 

This,  in  short,  is  the  substance  of  his  argument. 
The  cosmopolitan  nature  of  his  inquiry  may  best  be 
judged  from  a  side-issue  he  raises  at  the  beginning,  as  to 
the  eligibility  of  women  to  the  formal  kind  of  Renuncia¬ 
tion.  He  decides  in  favour  of  the  other  sex,  supporting 
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his  argument  by  examples  from  ancient  Scriptures.  The 
question,  however,  remains,  how  a  life  of  entire  Isolation 
and  Indifference  can  ever  be  identified  with  Liberation ; 
can  ever,  in  fact,  be  the  end  and  object  of  existence  ? 
Would  it  not  be  more  adequate,  in  this  age  of  humani¬ 
tarian  ideals,  to  say  with  Lord  Krsna  “  Sages  have 
known  as  Renunciation  the  renouncing  of  works  with 
desire.”  Apparently  Vidyaranya  does  not  understand 
Renunciation  as  signifying  pure  Indifference  or  Isolation. 
He  does,  no  doubt,  imply  “  Renouncing  of  desire-impelled 
actions  ”,  but  he  would  have  none  of  “  action  ”  or  even  the 
sense  of  duty,  which  “  action,”  though  it  be  without 
desire,  implies,  to  remain  after  Renunciation  or  Libera¬ 
tion  to  which  Renunciation  leads.  If  the  Liberated  is 
ever  oppressed  with  any  the  least  sense  of  duty,  “he  is 
just  so  many  removes  away  from  Gnosis .”  “  Injunctions 

or  Prohibitions  ”  exist  not  for  him,  he  is  relieved  of  all 
obligations,  temporal  or  Spiritual.  He  himself  is  all 
Good,  all  Bliss,  all  Purity,  all  Holiness ;  his  very  being, 
his  very  breath  is  the  efflorescence  of  everything  good 
and  great.  His  sphere  of  doing  good  is  so  far  widened 
as  to  put  him  in  possession  of  a  power,  which  accom¬ 
plishes  its  results  without  the  correlation  of  means  and 
ends,  by  which  mankind  is  known  to  work.  He,  in  fact, 
is  a  magnet,  so  to  speak,  of  all  that  is  best  and  sublime ; 
he,  that  feels  the  force  of  his  attraction,  is  charged  with 
as  much  of  his  power  as  he  can  imbibe.  He  is,  not  un- 
often,  likened  to  the  Sun  who,  though  he  illumines  all 

<  i) 

spots  equally,  is  reflected  more  clearly  and  even  intensely 
on  a  mirror  than  on  a  piece  of  earth.  He  is  the 
Atman ,  the  Brahman,  the  Soul  and  Substance  of  the 
Universe.  u  ~  ^ 


While  speaking  of  Renunciation  and  Liberation,  we 
may  conveniently  take  occasion  to  correct  an  error  into 
which  some  of  the  best  informed  minds  are  often  mislead. 
Since  the  spiritual  re-awakening  of  the  last  six  decades 
which  synchronizes  with  the  founding  of  The  Theosophical 
Society,  application  to  ancient  Scriptures  has  been  known 
in  many  instances  to  create  very  perverted  notions  of 
true  Liberation  and  Renunciation.  Minds  saturated  with 
materialistic  learning  fail  to  appreciate  the  work  of  every¬ 
thing  not  put  to  them  in  terms  of  chemical  combinations 
and  mechanical  foot-pounds.  The  idea  of  power,  a  power 
beyond  the  ken  of  ordinary  Chemistry  or  Mechanics, 
comes  al  most  imperceptibly  to  be  associated  with  spiritual 
exaltation ;  and  “  hankering  after  (occult)  powers  ”  is, 
in  ninety-nine  cases  out  of  hundred,  the  true  reason 
for  a  man  to  sit  at  the  feet  of  some  holy  saint  or 
join  some  society  for  the  promotion  of  spiritual  good. 
That  such  applicants  often  come  to  grief  goes  with¬ 
out  saying.  Vidyaranya  does  not  deny  the  possibility 
of  “  powers  ”  such  as  these,  but  he  expressly  describes 
them  as  mere  curiosities,  for  which  the  Liberated  feel 
no  interest.  They  have  lost  all  interest  in  everything, 
and  absence  of  interest  is  the  true  Renunciation  which 
leads  to  Liberation.  The  good  that  is  in  Liberation 
is  not  through  or  in  virtue  of  any  powers  whatever. 
Nor  is  possession  of  powers  a  sign  of  that  condition. 
Whatever  is  known  as  the  highest  and  best  in  Holiness, 
Purity,  Charity,  Sacrifice  and  Morals,  is  fully  implied 
in  the  sense  of  Liberation.  “  The  acquisition  of  powers  ”, 
says  Vidyaranya  “helps  not  a  jot  towards  nearing  the 
highest  condition  of  Beatitude.”  The  Liberated  is  the 
flower  of  humanity,  whose  fragrance  is  wafted  on  by 


Xlll 


every  breeze  that  passes.  The  exhilarating  but  soothing 
power  of  its  invisible  essence  imperceptibly  mollifies 
many  a  heart-burning  and  much  weariness  of  the  flesh. 
Power,  such  as  we  understand  it,  is  entirely  out  of  the 
question.  The  Liberated  works  without  the  correlation 
of  means  and  ends  ;  he  works,  as  it  were,  with  the  very 
breath  of  Nature,  in  the  rain  that  nourishes,  in  the  Sun 
that  scorches,  in  the  storm  that  annihilates.  He  is  the 
All.  Power  and  desire  for  power  has  to  be  entirely 
renounced  before  even  a  glimpse  of  the  spiritual  exalta¬ 
tion  called  Liberation  can  dawn  upon  one’s  intelligence. 

Liberation  means  Freedom.  Freedom,  neither  bodily 
nor  mental,  but  the  true  freedom  of  the  Spirit — the 
Spirit  that  is  the  All.  That  this  Freedom  might  not  be 
understood  in  the  sense  of  that  abuse  of  freedom,  which 
often  passes  for  Freedom,  Yidyaranya  has,  in  the  Fifth 
Chapter  of  his  book,  laid  particular  stress  upon  Asceticism 
as  the  most  essential  requisite  of  a  true  Parama-hamsa 
(the  Liberated).  That  this  Asceticism  does  not  consist 
in  physical  exercises  or  formal  observances,  he  has  defin¬ 
itely  shown  several  times  in  the  body  of  the  work. 

Yidyaranya  variously  explains  the  view  of  Liberation 
and  Renunciation  here  set  forth,  in  his  characteristically 
lucid,  analytic  manner.  He  touches  upon  several  minor 
points  of  importance  as  ways  and  means  to  the  realization 
of  this  noble  object.  A  brief  analysis  of  his  treatise  will 
help  us  to  understand  these  things  much  better. 

The  First  Chapter  opens  with  a  discussion  on  the 
nature  of  Renunciation,  and  the  two  divisions  we  have 
already  touched  upon,  are  described  and  justified  by 
scriptural  texts  and  ancient  examples.  Then  is  explained 
the  nature  of  Jlvan-mukti,  Liberation  in-this-life.  It  is 
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described  as  Freedom  from  bondage.  “  Bondage  to  a 
living  being  consists  in  those  functions  of  the  mind  which 
are  characterized  by  feelings  of  pleasure  and  pain, 
concomitant  with  action  and  enjoyment.”  It  is  not 
necessary  that  “  action  ”  should  entirely  be  suspended. 

The  impressions  {Vasana),  which  “action  and  enjoy- 

* 

ment  ”  create  and  leave  behind  as  fruitful  sources  of 
future  “  action  ”,  should  be  neutralized  in  their  effect. 
The  question,  whether  the  accomplishment  of  such 

i 

Freedom  is  within  human  possibility,  leads  the  author 
into  a  discussion  of  the  nature  of  Necessity  and  Free¬ 
will.  He  decides  in  favour  of  the  latter  and  points  the 
way  to  this  Freedom,  requisitioning  a  dialogue  between 
Rama  and  Vasistha  to  bear  him  out.  The  discourse  on 
the  nature  of  Jivan-mukti  closes  with  the  following : 

“  For  him,  though  ever  moving  about  in  the  world  of 
experience,  the  whole  of  it  exists  not — all-pervading,  ether- 
like  consciousness  alone  subsists.  Such  a  one  is  called 
Jivan-mukta .” 

Discussion  as  to  the  nature  of  Jivan-mukti  leads  to 
a  description  of  the  nature  of  Videha-mukti,  Liberation- 
after-death.  The  Chapter  ends  with  illustrative  quotations 
from  several  Scriptural  texts  to  bear  out  the  author  in 
his  arguments  on  the  nature  of  these  two  degrees  of 
Liberation. 

The  Second  Chapter  deals  with  the  means  to 
acquire  the  condition  of  Jivan-mukti.  These  are 
three  in  number :  Gnosis,  Obliteration  of  Latent 
Desire  (Vasana)  and  Dissolution  of  the  Mind.  The 
whole  question  of  Liberation  is  easily  solved,  if 
we  once  acquire  a  true  perspective  of  the  nature 
of  Vdsand  and  clearly  understand  the  means  to  destroy 
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it.  This  Chapter  gives  a  masterly  exposition  of 
this  most  important  question  in  a  thoroughly  practical 
manner,  and  the  earnest  student  is  sure  to  find  here 
what  he  may  elsewhere  seek  in  vain.  The  aim  and 
object  of  all  methods  of  spiritual  exaltation,  is  the  Life- 
of-the-Higher-Self,  which  is  the  ideal  they  invariably 
point  to.  Purification  and  enlargement  of  the  heart 
is  inculcated  as  the  most  important  practical  step 
towards  its  Realization.  How  this  could  be  done  is  thus 
set  forth :  “  The  Mind,  severed  from  all  connection  with 
sensual  objects  and  prevented  from  functioning  out, 
awakes  into  the  light  of  the  heart  and  finds  the  highest 
Condition.”  “  Latent  Desire  ”  denies  this  light,  often 
quenches  it  or  stifles  it,  due  to  an  impulse  of  extreme 
narrowness.  Conquer  this  Latent  Desire  and  Jlvan-mukti 
is  within  easy  reach.  Act  without  being  engrossed  by 
the  action  and  find  this  place  of  Peace  beyond  the  pale 
of  the  disturbing  influence  of  mind  and  desire.  Latent 
Desire  is  described  in  all  its  various  bearings ;  as  also 
methods  as  to  how  one  desire  may  be  set  to  destroy 
another  and  thus  pave  the  way  for  the  light  of  the 
Self  ultimately  to  dissolve  even  the  last  remnant  of 
desire.  The  whole  of  this  subject  is  best  read  with 
sufficient  clearness  in  the  original.  Life,  Learning,  the 
world,  all  are  set  down  as  due  to  Vasana  and  as  things 
one  should  try  to  extricate  himself  from  ;  thus,  “  giving 
up  all  attachment  from  within  ”,  one  should  acquire  that 
“  limitless  expansion  of  the  heart  ”,  which  is  the  royal 
road  to  Jlvan-mukti.  The  minor  question,  “  whether 
‘  intercourse  ’  of  any  kind  is  possible  after  Vasana,  the 
active  cause  of  all  intercourse,  has  been  suspended  ” — is 
very  clearly  discussed  in  this  connection  and  the  Chapter 
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closes  with  a  brief  analysis  of  the  characteristic  marks 
of  great  souls  who  have  been  remarkable  Jlvan-muktas 
known  to  ancient  history. 

The  other  path  to  Liberation  is  the  Dissolution  of 
the  Mind.  The  Third  Chapter  fully  deals  with  this 
subject.  The  Mind  is  made  up  of  latent  desires  of  various 
kinds.  These  two,  Mind  and  desires,  act  and  react 
upon  each  other  and  Obliteration  of  Vasanci  is  never  con¬ 
firmed  without  the  Dissolution  of  the  Mind.  The  two 
methods  of  dissolving  the  Mind,  the  physical  and  the 
mental,  are  then  described,  preference  being  given  to 
the  latter.  Several  modes  are  very  clearly  and  fully 
pointed  out  for  the  prevention  of  all  mental  activity. 
Then  are  discussed  the  obstacles  in  the  way  of 
Ecstatic  Trance,  the  true  condition  of  the  Liberated- 
in-this-life. 

All  this,  however,  need  not  create  the  impression 
that  Liberation  is  a  condition  of  Mindlessness,  akin  to 
that  of  material  objects.  For,  the  word  “  Mind  ”  is  here 
used  in  a  sense  different  from  the  one  attached  to  it  in 
the  text.  The  Mind  is  only  that  function  of  inner 
activity  which  correlates  the  doer  with  the  thing  done, 
through  the  sense  of  egoism,  and  creates  the  illusion  of 
meum  and  tuum  which  makes  up  the  world.  This  sense 
of  separateness  being  merged  in  the  vastness  of  that 
inconceivable  whole,  which  has  no  parts  whatever,  the 
Mind  is  said  to  be  dissolved  for  ever  and  the  condition 
of  Sublime  Bliss  realized  for  all  eternity. 

The  Fourth  Chapter  aptly  opens  with  the  question 
of  what  is  the  aim  or  use  of  Jivan-mukti.  It  is  five-fold : 
(1)  the  Preservation  of  Gnosis ,  (2)  the  Practice  of 

Penance,  (3)  Universal  Love,  (4)  Destruction  of  Pain  and 
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Misery,  (5)  Experience  of  Supreme  Bliss.  These  are 
severally  described  and  discussed  in  the  Chapter. 

The  Fifth  Chapter  concludes  the  original  inquiry 
into  the  nature  of  Renunciation,  the  true  Path.  The 
Renunciation  described  in  this  Chapter  is,  however,  the 
Renunciation-of-the-Enlightened.  Renunciation,  which 
is  an  optional  condition  preceding  the  Realization  of 
Jlvan-mukti,  ripens  into  that  true  Renunciation  which  is 
known  as  the  condition  of  the  Parama-hamsa.  “  Parama  ” 
means  Great  and  “  Hamsa  ”  as  interpreted  by  the  Lord 
S'amkara,  means  the  destroyer  of  all  Avidya ,  viz.,  the 
Atman,  the  Self.  Whence  Parama-hamsa  is  the  Great 
Self,  the  Great  Being,  the  Being  that  is  the  All.  The 
Chapter  closes  with  a  description  of  the  condition  of 
such  a  Being,  and  concludes  the  inquiry  about  The  Path 
to  Liberation -in-this-life. 

Such  sober  study  on  the  nature  of  Liberation  and 
the  means  to  realize  it,  is  indeed  refreshing,  in  these  days 
of  quack  prescriptions  of  kinds  for  the  acquisition  of 
Spiritual  Bliss.  Living  the  Higher  Life  of  Universal 
Peace  and  Love  is  a  notion  not  within  the  grasp  of  any 
prescription,  such  as  Regulation  of  Breath  or  acquiring 
any  skill  in  the  working  of  Mesmeric  or  Spiritual  pheno¬ 
mena.  The  Higher  Life  is  all  the  work  of  internal 
thinking  with  a  view  to  purify  the  Mind  and  melt  it 
away  in  the  Great  Self.  The  use  of  the  word,  “  Self  ” 
suggests  a  difficulty,  which  appears,  in  certain  quarters, 
to  have  created  a  misunderstanding  as  to  the  nature  of 
Liberation  as  propounded  by  the  Advaita  School  of 
Philosophy.  It  is  no  exaltation  of  individual  selfishness, 
that  is  aimed  at  in  this  Philosophy ;  the  self,  in  the  sense 

of  individual,  is  rather  the  thing  principally  aimed  at  for 
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entire  suppression  and  dissolution.  The  Self  that  is  the 
living  centre  or  Source  of  Consciousness  in  all  individuals, 
is  the  same  throughout,  in  its  transcendent  character  and 
what  is  inculcated  as  worth  striving  after,  is  that  Life 
which,  realizing  this  universal  nature  of  the  Self,  rests 
in  the  Peace  and  Love  which  are,  or  ought  to  be,  its 
characteristics. 
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THE  Jl Y AN-MUKTI- VI VEK A 

OR 

THE  PATH  TO  LIBERATION-IN-THIS-LIFE 


CHAPTER  I 

.......  •  .  i  1  - 

AUTHORITY  BEARING  TESTIMONY  TO 
JlYAN-MUKTI  OR  LIBERATION -IN- 

THIS-LIFE 

I.  I  bow  to  the  Supreme,  Vidya-tirtha,  whose  very 
breath  the  Vedas  are  and  who  evolved  the  whole  Cosmos 
from  the  Vedas . 

II.  I  describe  henceforth  the  Renunciation-of-the- 
Seeker  (Vividisa-samnyasa)  and  the  Renunciation-of-the- 
Enlightened  (Vidvat-samnyasa),  distinguishing  the  one 
from  the  other,  the  former  being  the  cause  of  “  Liberation 
following  the  Dissolution  of  the  Body  ”  ( Videha-mukti ), 
and  the  latter,  of  “  Liberation-in-this-life  ”  (Jivan-mukti). 

III.  The  cause  of  Renunciation  (in  general)  is 
Detachment.  Even  as  the  S'ruti  enjoins,  “  One  must 
renounce  (the  world),  the  very  moment  he  feels  complete 
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Detachment.”  The  stages 1  and  divisions  of  this 
Renunciation,  are  all  matters  dealt  with  by  the  Puranas 
(popular  exposition  of  esoteric  truths). 

IV- Y.  Detachment  is  of  two  kinds:  sharp  and 
sharper.  The  former  leads  to  the  Renunciation  appro¬ 
priate  to  the  condition  of  the  Kutlcaka,  which,  being 
ripened,  develops  (the  Samnyasiri)  into  the  Bahudaka. 
Sharper  Detachment  makes  the  Samnyasin  a  Hamsa , 
and  this  ripens  into  the  condition  of  the  Parama-hamsa , 
the  real  path  to  direct  Self-Realization.2 

VI.  Dull  Detachment  is  the  form  of  disgust 
generated,  for  the  time  being,  for  the  world  and  its 
goods,  occasioned  by  the  loss  of  child,  wife  or  wealth. 

VII.  Sharp  Detachment  is  the  firm  resolve  of 
the  Intellect,  not  to  have  child,  wife  or  wealth,  any  more 
in  this  life. 

VIII.  Sharper  Detachment  is  the  strong  disgust 
to  the  effect :  “  For  me  the  whole  of  this  world,  whirling 
through  the  cycle  of  rebirths  shall  never  be.”  In  dull 
Detachment  no  Renunciation  is  possible. 

IX.  In  sharp  Detachment  two  kinds  of  Renun¬ 
ciation  are  possible,  according  as  the  power  of  locomotion 
subsists  in  full  strength  or  not.  The  former  pertains  to 
the  Bahudaka  and  the  latter  to  the  Kutlcaka.  Both  of 
them  are  Tri-dandins .3 

1  This  is  said,  keeping  in  mind  the  well-known  four  periods  ( As'ramas ) 
of  life,  according  to  which  Renunciation  comes  fourth  and  last  and  thus 
obviously  comes  to  be  postponed  to  old  age. 

2  Four  kinds  of  Samnyasins  are  known  to  the  sacred  books.  The  four 
enumerated  here  are  denned  and  described  in  IX  and  X  infra.  The 
Kutlcaka  resides  in  a  secluded  hermitage,  the  Bahudaka  goes  from  one 
sacred  place  to  another,  the  Hamsa  flies  like  a  swan  to  the  seventh  heaven, 
and  the  Parama-hamsa  enjoys  Liberation  in  this  very  life. 

3  Holding  three  long  thin  bamboo-sticks  knotted  together,  emblematic 
of  the  triple  Renunciation  of  every  thing  connected  with  body,  mind  and 
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X.  In  the  sharper  kind  of  Detachment  are  pos- 
sible  two  other  kinds  of  Renunciation,  according  as  it 
leads  to  Brahma-loka,'  or  to  Final  and  Absolute  Libera¬ 
tion.  The  former  condition  is  that  of  the  Hamsa,  who 
knows  the  essence  of  Truth  in  that  world,  the  latter  that 
of  the  Parama-hamsa,  who  knows  it  in  this  very  world. 

XI.  The  various  duties  and  actions  of  these  are 
described  by  us,  in  the  Commentary  on  the  Paras'ara - 
smrti.  We  are  here  concerned  only  with  the  Parama- 
hamsa. 

XII.  The  Parama-hamsa  is  again,  either  the  Seeker 
after  knowledge  (Jijhasu),  or  the  Enlightened  (Jnanin). 
The  Vajasaneyins  ordain  Renunciation  to  such  Seeker, 
for  the  attainment  of  knowledge.2 

XIII.  Samnyasins  renounce  (the  world)  desiring 
“  such  Loka  ”  (sphere).  An  explanation  of  this  is  added 
in  prose  for  the  enlightenment  of  those  who  are  not 
sharp-witted.3 

•  •  *  •  •  ■  ■  .  t' 

1.  VlVIDISA-SAMNYASA :  THE  RENUNCIATION- 

of-the-Seeker 

fi  !  ’  ‘  \  •  '  i 

Loka  is  of  two  kinds :  the  Atma-loka,  the  world 
of  the  Self  and  the  Anatma-loka ,  the  world  of  the  Not- 
self.  The  first  is  described,  in  its  triple  nature,  in  the 
Third  Chapter  of  the  Brhad-ciranyaka :  “  Here  then  are 
indeed  the  Three  Worlds — the  World  of  men,  the  World 

speech  and  being  therefore  constantly  immersed  in  “  That  ”,  which  is 
beyond  these  three. 

1  One  of  the  seven  Lokas  :  Bhur-,  Bhuvar-,  Suvar-,  Mahar-,  Jana-, 
Tapas-,  and  Satya-  or  Brahma-loka. 

2  This  is  with  reference  to  the  first  division  of  Parama-hamsas,  for  the 
question  is  likely  to  suggest  itself,  why  a  Seeker  should  renounce. 

3  In  Verse  XIII  the  first  half  is  an  adaptation  o  he  Upanisadic  Text. 
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of  the  Pitrs  and  the  World  of  the  gods ;  the  world  of  men 
can  be  conquered  by  begetting  a  son  and  by  no  other  act ; 
that  of  the  Pitrs,  by  religious  rites ;  and  that  of  the  gods,  by 
gnosis .”  (5,  16.)  The  Atma-loka  is  also  mentioned  there  : 
“  Whosoever  passes  away  from  here,  without  knowing 
his  own  world — the  Atma-loka,  him  such  world,  being  un¬ 
known,  does  not  protect (4,  15.)  and  “  He  should  devote 
himself  to  the  world  which  is  only  the  Atman ;  his  acts 
never  fail  him,  who  so  devotes  himself.”  (4, 15.)  In  other 
words,  whosoever,  bound  up  in  this  material  body  of  flesh 
and  blood,  passes  out  of  it,  without  knowing  his  own  proper 
world — the  Paramatman,  i.e.,  without  realizing  his  identi¬ 
ty  with  the  Supreme  Self  (“  I  am  the  Brahman  ”),  is  de¬ 
prived  of  the  benefit  of  that  world  ;  that  is  to  say,  that 
world,  the  Paramatman,  does  not  ever  free  him  from 
sorrow,  delusion  and  other  evils,  as  the  knowledge  of  that 
world  is  held  back  from  him  by  the  intervening  veil  of 
Avidya  (Ignorance).  Again  the  acts  of  one  devoted  to 
such  world  (of  the  Atman )  never  fail  him  and  (unlike 
ordinary  acts  of  devotion,  which  bring  about  this  or  that 
particular  result),  lead  him  to  that  Self-Realization, 
which  is  the  sum  of  all  that  can  be  desired.  Also  in  the 
Sixth  Chapter  of  the  same:  “  Why  should  we  study  ? 
For  what  object  should  we  worship?1  Of  what  avail  is 
offspring  to  us,  to  whom  this  world,  this  Atman ,  is  the 
supreme  place  ?  ”  (4,  22.)  Desire  for  offspring  leads  to  the 
crematory ;  non-desire  for  such  things  leads  to  Im¬ 
mortality.2 

Hence  it  appears  that  the  words,  “  such  Loka  ”  (in 
Verse  XIII)  refer  clearly  to  the  Atma-loka  in  quest 

1  The  first  two  sentences  are  not  found  in  the  Brhad-aranyaka . 

2  Cf.  Apastamba  Dharma-sutra,  Pras'na  II,  Khanda  22. 
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of  which  Samnyasins  renounce ;  for  the  word  “  such  ” 
refers  to  “  the  Atman,”  occurring  as  it  does  in  a  section 
dealing  with  the  Atman,  opening  with  the  words  :  “  This 
Atman  is  unconditioned  and  unborn.”  (4,  22.)  That  which 
is  seen,  realized,  is  Loka ;  the  Atman.  The  text  in  question 
(which  is  a  quotation  from  the  S'ruti )  plainly  implies 
that  Samnyasins  renounce  the  world  for  the  purpose  of 
Self-Realization  ( Atmanubhava ).  The  Smrti  too  bears 
this  out : 

“The  one  styled  a  Parama-Kaihsa  should,  for  the  at¬ 
tainment  of  Brahma-jnana,  have  in  him  all  the  requisite 
means,  viz.,  peace  of  mind,  control  of  body,  and  the  like.” 

As  this  Samnyasa  comes  about  by  the  strong  desire 
for  knowledge  generated  in  the  proper  manner,  in  conse¬ 
quence  of  the  study,  etc.,1  of  the  Veda,  either  in  this  or 
in  some  previous  incarnation,  it  is  called  the  Renuncia- 
tion-of-the-Seeker  (Vividisa- samnyasa).  This,  which  is 
the  cause  of  knowledge,  is  again  of  two  kinds  :  (1)  the 
Renunciation  of  desire-impelled  acts  and  others  of  the  kind, 
which  lead  to  rebirth  and  (2)  the  going,  by  the  renouncer, 
into  the  Order,  by  assuming  all  its  emblems,  such  as  the 
Danda,  etc.,  after  having  been  initiated  into  it,  with 
the  Praisoccarana2  which  “  ensures  to  the  mother  and 
the  wife  of  the  renouncer,  rebirth  in  the  form  of  a  male 
and  to  the  renouncer,  the  Realization  of  the  Brahman, 
an  austere  life  and  the  knowledge  of  the  Self  in 
consequence.” 

1  In  “etc.,"  are  included  the  performance  of  religious  duties,  certain 
austerities  and  the  like,  enjoined  by  the  Veda. 

2  That  is,  saying  the  Praisa,  which  is  a  formula,  meaning,  “  I  renounce 

the  Bhur-loka,  the  Bhuvar-loka  and  the  Suvar-loka.”  In  these  words  the 
renouncer  declares  himself  free  from  all  desires  and  all  conditions  belong¬ 
ing  to  this  world  or  the  next.  .  .  ..  .  - 
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Renunciation  is  mentioned  in  the  Taittirlya -  and 
other  Upanisads :  “  Some  have  attained  Immortality, 
not  by  acts,  nor  by  offspring,  nor  by  wealth,  but  by 
Renunciation  alone.”  (4, 12,  3.)  Females  also  are  entitled  to 
this  kind  of  Renunciation.  The  Caturdharl-tlka  of  the 
Moksa-dharma,  by  using  the  word  “  Bhiksukl  ”  (female  beg¬ 
gar)  with  reference  to  the  lady  in  question,  when  dealing 
with  the  controversy  between  Sulabha  and  Janaka,  indi¬ 
cates  that  females  may  renounce  before  marriage,  or  after 
the  death  of  their  husbands  and  may  go  about  as  religi¬ 
ous  mendicants,  may  learn  and  hear  the  S'astras  dealing 
with  Moksa  (viz.,  the  Upanisads  and  cognate  literature), 
may  meditate  upon  the  Atman  in  seclusion  and  assume 
the  emblems  of  Tri-danda,  etc.  In  the  wake  of  the  argu- 
ment  in  the  Devatadhikarana  (the  Section  about  Devata) 
in  the  Fourth  Chapter  of  the  Third  Book  of  the  S'arlraka- 
bhasya,  wherein  a  discussion  has  been  started  relating  to 
the  rights  of  a  widower  (to  such  Renunciation),  the  name 
of  lady  Yacaknavl  has  also  been  mentioned.  These 
references  go  to  strengthen  the  right  claimed  by 
Maitreyl,  the  wife  of  Yajna-valkya,  whom  she  inquires 
in  the  words :  “Of  what  use  would  such  (wealth)  be  to 
me,  if  the  possession  of  such  would  not  render  me 
immortal?  Tell  me,  whatever  Your  Worship  knows,  as 
to  what  I  should  do,  in  order  to  be  free  from  mortality.” 
(5,  4.)  Even  in  the  case  of  Brahma-carins,  Grha-sthas,  and 
Vana-prasthas  (students,  house -holders  and  residents  in 
hermitages),  who  are  unable,  for  some  cause  or  other, 
to  go  into  Samnyasa ,  there  is  nothing  in  the  way  of 
mental  Renunciation  for  the  purpose  of  attaining  know¬ 
ledge,  even  while  performing  the  duties  peculiar  to  their 
respective  spheres  of  life.  Many  instances  of  such 
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knowers  of  Truth  occur  in  the  S'rutis,  Smrtis,  Pur  anas 
and  Itihasas,  as  also  in  the  world.  The  condition  of  the 
Parama-hamsa ,  characterized  by  the  Danda,  etc.,  taken 
on  for  obtaining  knowledge,  has  been  variously  described 
by  former  teachers  and  I  do  not  think  I  have  anything 
to  add  to  what  has  been  said  by  them  in  respect  to  it. 
So  far  about  the  Renunciation-of-the-Seeker. 

2.  VlDVAT-SAMNYASA  :  THE  RENUNCIATION- 

of-the-Enlightened 

Henceforth  we  deal  with  the  Renunciation-of-the- 
Enlightened  (Vidvat-samnyasa).  Renunciation  by  those 
who  have  realized  the  Supreme  Truth,  by  properly  carry¬ 
ing  out  Study,  Reflection  and  Assimilation  (S'ravana, 
Manana  and  Nididhyasana),  is  called  the  Renunciation- 
of-the-Enlightened.  This  was  attained  by  Yajna-valkya. 
The  worshipful  Yajna-valkya,  the  crest- jewel  of  the 
learned,  having  discomfited  in  debate  As'valayana  and 
other  Vipras,  by  variously  demonstrating  the  Truth 
and  having  awakened  Janaka,  in  a  variety  of 
ways,  by  disquisitions  long  and  short,  to  the  condi¬ 
tion  of  Supreme  Renunciation  ( Vlta-ragatva),  set  himself 
to  enlighten  Maitreyl,  his  wife,  into  the  Truth 
and  put  to  her  Samnyasa,  as  the  thing  he  had 
immediately  in  view  for  himself.  Having  thus 
enlightened  her,  he  became  a  Samnyasin.  All  this  is 
mentioned  in  the  beginning  of  the  Maitreyi-brah- 
mana :  “Yajna-valkya,  about  to  enter  upon  another 
stage  of  life  (superior  to  that  of  a  house-holder),  accosted 
her  thus :  “  O  beloved  Maitreyl !  I  am  about  to  retire 
from  this  stage  ”  (5,  1,  2.)  and  also  at  the  end  :  .  .  .  “  for 
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verily  this  retirement  leads  to  real  Immortality. 
Saying  so  he  made  Renunciation  (5,15.)  In  Kahola- 
brahmana  itself,  we  find  this  Sarhnyasa  mentioned  thus  : 
“  Having  realized  that  Atman  aforesaid,  Brahmanas 
renounce  all  desire  for  offspring,  wealth  and  the  world 
(Putraisana,  Vittaisand  and  Lokaisana)  and  go  about 
as  Mendicants.”  (5,  1.) 

It  should  not  be  supposed  that  this  text  applies 
to  Vividisa-samnyasa,  for,  the  word  “  Viditva  ”  (having 
realized),  implying  the  priority  of  such  Realization  to 
Safnnyasa,  and  the  word  “  Brahmana  ”,  meaning  the 
knower  of  the  Brahman,  stand  in  the  way  of  such 
assumption.  Nor  should  it  be  supposed  that  the  word 
Brahmana  refers  here  to  the  class  so  called ;  for  the 
word  Brahmana  is  used  with  reference  to  that  Realization 
of  the  Brahman ,  mentioned  in  the  sequel  of  the  text 
under  discussion,  which  is  brought  about  by  Study,  Reflec¬ 
tion  and  Assimilation  and  described  there  as  Learning, 
Childhood  and  Silence.  If  it  be  said  that  the  word  Brah- 
mana  here  refers  to  the  Seeker  yet  devoted  to  learning, 
etc.,  and  that  this  construction  is  supported  by  the  text 
“  The  Brahmana,  having  passed  the  stage  of  Learning, 
must  thence  maintain  himself  in  that  of  Childhood  ”  (5, 1.), 
we  say  that  this  cannot  be,  for,  the  word  Brahmana  is 
used  with  reference  to  the  future  condition  of  the  Seeker ; 
otherwise,  the  use  of  the  particle  Atha  in  the  text  (iAtha 
Brahmanah .”  (5, 1.) — “  Thence  the  Brahmana  ” — implying 
the  previous  fulfilment  of  all  the  necessary  means  (of 
Self-Realization),  would  be  entirely  out  of  place. 

The  two  kinds  of  Renunciation,  Vidvat-  and 
Vividisa-samnyasas,  are  clearly  mentioned  also  in  the 
S arira-brahmana  :  “  Knowing  It.  (the  Supreme  Self),  they 
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melt  in  silence ;  desirous  of  ‘  that  sphere  (Atma- 
loka),  they  enter  Samnyasa .”  (4,  22.)  The  “  melting 
in  silence  ”  refers  to  the  habit  of  contemplation  and 
reflection  and  this  is  possible,  only  when  there  is 
nothing  to  distract  the  mind  from  it;  whence,  noth¬ 
ing  but  Samnyasa  is  plainly  implied  in  these  words. 
This  has  also  been  rendered  clear  in  the  remaining 
clause  (of  the  said  text)  thus :  “  This  is  the  reason  why 
knowers  of  yore  have  not  wished  for  progeny,  having 
as  their  plea — ‘  Of  what  avail  is  progeny  to  us  to  whom 
this  world,  this  Atman,  is  the  supreme  place  ?  ’ — They 
renounce  all  desire  for  offspring,  wealth  and  world  and 
betake  themselves  to  alms.”  (4,  22.)  The  words  “this 
world  ”  “  this  Atman  ”  imply  that  the  said  world  has 
been  directly  realized. 

It  may,  however,  be  urged  that  “  melting  in  silence  ” 
is  merely  put  forth  in  the  above  text,  as  an  inducement 
for  entering  on  V ividisa- samnyasa  (the  Realization-of-the- 
Seeker)  and  the  supplementary  clause  just  examined  clari¬ 
fies  the  position  still  further;  hence  no  other  kind  of 
Renunciation  ought  to  be  read  into  the  text.  To  this  we 
demur  on  the  ground  that  the  end  of  the  “  Renunciation-of 
the-Seeker  ”  is  “  Knowledge,”  and  “  Knowledge  ”  and 
“  Silence  ”  are  certainly  not  identical  terms ;  for,  they 
stand  to  each  other  as  antecedent  and  consequent,  as  is 
evident  from  the  text :  “  After  knowing,  one  becomes 
silent  (Muni).”  Still,  it  may  be  contended  that,  as 
“  Silence  ”  is  only  the  ultimate  form  assumed  by  matured 
“  Knowledge,”  it  is  but  the  highest  condition  of  knowledge 
and,  as  such,  the  result  of  the  Renunciation  of  the  first 
kind,  through  Knowledge.  Quite  so.  That  is  exactly 
the  reason  why  we  differentiate  this  kind  ( Vidvat-)  of 
2 
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Renunciation,  which  is  the  end  to  be  attained,  from  the 
other  kind  ( Vividiscl- samnyasa ),  which  is  but  the  means. 
As  the  Seeker  1  should  practise  Study,  etc.,  for  attaining 
Realization  of  the  Truth  (Tattva),  so  also  the  Enlightened 
must  attain  “  Dissolution  of  the  Mind  ”  (Mano-natfa)  and 
“  Obliteration  of  Latent  Desire  ”  ( Vcisana-ksaya),  which 
two  will  be  described  further  on. 

Though  these  two  Samnyasas  are  capable  of  such 
differentiation,  yet  they  are  looked  upon  as  one,  under  the 
category  of  Parama-hamsatva  and  the  Smrtis  have  con¬ 
sequently  spoken  of  “  four  kinds  of  Mendicants.”  That 
the  two  Renunciations  in  question  are  included  in  the  one 
word  Parama-hamsatva,  is  explained  in  the  Jabala-slruti. 
There,  Yajna-valkya,  on  being  questioned  by  Janaka  about 
the  nature  of  Samnyasa,  explains  the  Renunciation-of-the- 
Seeker  along  with  what  would  follow  it,  by  presenting  a 
scheme  of  the  stages  of  development  (of  the  intellect  of 
the  Seeker)  and  meets  the  objection  of  Atri,  that  one  with¬ 
out  the  sacred  thread  cannot  be  called  a  Brahmana,  by 
saying  that  Atma-jhana  (Self-Realization)  alone  is  the  real 
sacred  thread.  Hence  it  may  be  safely  concluded  that 
the  Seeker  is  included  in  the  denomination — Parama - 
hamsa,  as  he  should  not  wear  the  sacred  thread 2.  So 
also,  in  another  Section  ( Kandika )  of  the  same,  in  a  pas¬ 
sage  dealing  with  Vidvat-samnyasins,  which  opens  with 
the  words,  “  the  Parama-hamsa  is  one,  etc.,”  are  mentioned 
the  names  of  many  Jlvan-muktas,  like  Samvartaka  and 

1  This  word  is  used  throughout  to  indicate  the  Seeker  who  has 
gone  into  Samnyasa  of  the  first  kind,  viz.,  the  Renunciation-of-the-Seeker 
( Vividisa-samny&sa ).  So  also  the  word  “  the  Enlightened,"  will  be  used  in  the 
sense  of  one  who  has  gone  into  the  second  kind,  the  Renunciation-of-the- 
Enlightened  ( Vidvat -samnyasa). 

2  The  sacred  thread  is  worn  by  a  Brahmana,  as  a  mark  of  Initiation 
into  the  particular  order  of  the  Veda  to  which  his  father  belongs,  which 
he  renounces,  when  he  enters  into  Samnyasa,  seeking  to  realize  the  All. 


AUTHORITY  BEARING  TESTIMONY  TO  JIVAN-MUKTI  11 


others,  and  they  are  described  as  “  bearing  no  marks, 
bound  to  no  forms,  and  behaving  like  mad  men, 
though  not  mad.”  Further,  the  procedure  to  be 
adopted  by  the  Tri-dandin ,  for  entering  on  the 
Vivldisa-samnyasa  with  Eka-danda ,  is  prescribed  there¬ 
in  thus :  “  That  he  should  throw  off  in  water,  after 
reciting  the  words, — “  Bhuh  svaha  ”  (Be  this  offered  to  the 
Bhur-loka), — the  three  Dandas,  the  water  pot,  the  bag  for 
holding  alms,  the  cup,  the  filter-cloth,  the  tuft  of  hair  on 
the  head,  the  sacred  thread  and  all,  and  then  seek  his 
own  Self.”  Then  Vidvat-Samnyasa,  which  is  the  end  and 
aim  to  be  sought  thereafter,  is  thus  described — “  He  is 
verily  the  Parama-hamsa,  who  resumes  the  condition  he 
was  in,  at  the  moment  of  birth ;  frees  himself  from  the 
pairs  of  opposites ;  neither  receives  nor  possesses  any¬ 
thing  ;  ever  walks  in  the  exalted  way  of  the  Brahman , 
with  mind  ever  pure ;  goes  about  begging  at  large  at  the 
prescribed  time,  using  his  belly  alone  as  his  begging 
bowl ;  remaining  indifferent  to  gain  or  loss,  abides  in  any 
place,  be  it  a  deserted  dwelling,  temple,  hay-rick,  ant-hill, 
root  of  a  tree,  potter’s  work-room,  the  house  where  the 
sacred  fires  are  kept,  the  sand  bank  of  a  river,  mountain- 
cave  or  cleft,  the  hollow  of  a  tree,  rivulet  or  bare  ground  ; 
avoids  all  exertion ;  is  selfless ;  is  ever  absorbed  in  divine 
contemplation ;  abides  in  the  Atman,  ever  bent  on  uproot¬ 
ing  all  actions,  good,  bad  or  indifferent ;  and  shuffles  off 
his  mortal  coil  with  the  true  spirit  of  Renunciation.” 
From  this  it  is  established  that  these  two  types  (of 
Samnyasins)  are  included  in  the  order  of  Parama-hamsas . 

Though  both  kinds  of  Samnyasa  are  included  in  the 
Order  of  the  Parama-hamsa,  degrees  of  difference  must 
be  admitted,  inasmuch  as  the  two  Renunciations  we  are 
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considering  have  peculiarities  of  their  own,  running 
counter  to  the  real  nature  of  each  other.  This  contradis¬ 
tinction  of  the  two,  will  be  clearly  brought  out  by  a  refer¬ 
ence  to  the  Aruni -  and  Parama-hamsa-Upanisads.  In 
the  words  :  “  O  Lord  !  how  could  I  completely  abandon 
actions  ?  ”  the  pupil  Aruni  plainly  asks  his  teacher  about 
the  Renunciation-of-the-Seeker  which  consists  in  the 
complete  abandonment  of  the  tuft  of  hair  on  the  head, 
the  sacred  thread,  the  study  of  the  Veda,  repetition  of 
the  Gayat-trl  and  other  actions  of  the  kind.  Accordingly 
the  teacher,  Praja-pati,  after  enjoining  complete  Renun¬ 
ciation  (of  everything)  implied  by  the  words  “  the  tuft 
of  hair,  sacred  thread,  etc.,  must  be  given  up  for  the 
bamboo-stick  and  one  blanket  and  one  loin-cloth  to  wear,” 
continues  :  “  He  should  wash  himself  at  each  of  the  three 
Samdhyas,1  be  centred  in  the  Self  at  the  moment  of  Con¬ 
centration,  and  should  constantly  study  that  part  of  the 
Vedas  known  as  the  Aranyakas,  viz.,  the  Upanisads .” 
Thus  are  described  the  duties  peculiar  to  that  particular 
period  of  life  which  lead  to  real  knowledge.  Again, 
Narada,  having  initiated  a  question  about  the  Renuncia- 
tion-of-the-Enlightened,  in  the  words  “  What  is  the  path 
of  those  Yogins  who  are  Parama-hamsas  ?  ”  the  teacher, 
Lord  Praja-pati,  as  before,  hinted  first  at  the  Renuncia¬ 
tion  of  everything  implied  in  the  words  “  sons,  friends 
and  all,”  and  later  referred  to  the  “  bamboo-stick,  the 
cover  and  the  loin-cloth,”  as  the  only  things  that  could  be 

1  Literally  the  point  where  any  two  periods  meet.  The  morning  and 
evening  are  two  such  well-known  periods  between  day  and  night.  But 
three  Sarhdhyas  are  here  spoken  of,  which  leads  us  to  the  inner  meaning 
of  the  word.  The  period  between  the  change  of  breath  from  Sun  to  Moon 
(right  to  left)  and  vice  versa,  known  as  the  Susumna  is  called  Samdhya,  and 
this,  in  the  case  of  a  practised  ascetic,  occurs  only  thrice  in  a  day.  The 
explanation  that  follows  bears  this  out. 
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retained,  with  a  view  to  protect  the  body  and  oblige  the 
world.  Even  the  taking  of  the  stick  is  spoken  of  as  a 
mere  convention,  for,  says  he,  “  it  is  not  the  chief  (condi¬ 
tion),  and  therefore  not  part  of  the  (necessary)  injunc¬ 
tions  of  the  sacred  texts.”  If  it  be  asked,  “  what  is  then 
the  essential  ?  ”  he  adds,  “  not  certainly  the  stick,  nor  the 
(disposing  off  of  the)  tuft  of  hair,  nor  (of  the)  sacred 
thread,  nor  (the  betaking  to  a  mere)  loin-cloth,  by  the 
Parama-hamsa,  is  the  real  essence  (of  all  that  is 
here  said).”  Thus,  it  is  pointed  out  that  the  absence 
of  the  stick,  etc.,  the  insignia  of  this  Order,  is  in 
accord  with  the  spirit  of  the  holy  writ ;  and,  further, 
the  words, — “  Neither  cold  nor  heat  (affects  him)  ”  ; 
“  He  is  clad  in  the  ample  folds  of  that  cloth,  which  is 
made  up  of  space  extending  itself  in  the  ten  direc¬ 
tions,  he  is  beyond  the  convention  of  saluting,” — 
show  clearly  that  he  is  beyond  the  usages  and 
forms  of  the  world.  By  way  of  winding  up,  Praja-pati 
describes  this  condition  as  leading  only  to  the  Reali¬ 
zation  of  the  Brahman,  when  he  says  at  the  end  of  this 
discussion  :  “  He  (the  Parama-hamsa)  has  all  his  desires 
supremely  satisfied,  on  his  finally  realizing  in  himself 
that  Brahman  which  is  all  Bliss  and  Light,  ever  full  and 
thus  experiencing  the  full  force  and  meaning  of  the  text 
‘  I  am  Brahman  ’.”  From  all  this,  it  is  clear  that  these 
two  (kinds  of  Renunciation)  are  apart  from  each  other, 
as  their  characteristics  are  distinctly  opposed  to  each 
other.  This  distinction  is  emphasized  in  the  Smrti  also. 

About  the  Renunciation-of-the-Seeker  it  is  said: 

“  Thus  finding  the  world  entirely  worthless,  Seekers 
after  the  Truth  renounce  the  world  even  before  marriage,1 

1  With  marriage  begins  the  second  stage  of  life  called  Grha-sthds'rama. 
Generally,  it  is  believed,  that  Samnyasa,  the  fourth  stage,  cannot  be 
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feeling  the  supremest  sense  of  Detachment  within  them¬ 
selves.  Yoga  ( i.e .,  Karma-yoga — the  Path  of  Action)  is  all 
Action  ;  Gnosis  is  all  Renunciation  ;  therefore  the  wise,  setting 
Gnosis  above  everything,  should  renounce  the  world.” 

Further  on  it  is  said  about  the  Renunciation-of-the- 
Enlightened  : 

“  When  in  the  eternal  Supreme  Brahman ,  the  real 
essence  is  realized,  then  taking  only  one  Banda ,  the  ascetic 
must  give  up  the  sacred  thread  and  the  tuft  of  hair  (on  the 
head) ;  he  should  renounce  everything  and  enter  upon  the 
Order,  having  well  realized  the  Supreme  Brahman  ”. 

But  “  Desire  for  Knowledge  ”  may  arise  out  of  sheer 
curiosity,  as  in  the  case  of  one  desirous  of  acquiring 
an  Art  or  learning  a  Science.  So  also  “  Learning  ”  may 
be  found  in  those  whose  knowledge  may,  in  spite 
of  vaunted  scholarship,  be  after  all  superficial;  yet, 
neither  the  one,  nor  the  other,  is  seen  to  renounce  (the 
world).  The  question  therefore  naturally  suggests  itself, 
— What  is  the  full  import  of  the  “  Desire  for  Knowledge  ” 
and  “Learning”  itself?  The  reply  is  as  follows:  “As, 
when  hunger  is  gnawing  with  all  its  might,  no  action 
other  than  eating  recommends  itself  to  the  mind,  and 
even  a  moment’s  delay  becomes  annoyingly  intolerable, 
so,  when  disgust  becomes  settled  towards  actions  which 
invariably  lead  to  birth  and  death  and  an  eager  longing 
is  generated  for  the  acquisition  of  learning,  through 
Study,  etc.,  the  kind  of  Samnyasa,  which  suggests  itself, 
is  Vividisa.”  The  limit  of  “  Learning  ”  is  thus  defined  in 
the  UpadeSa-sahasrl : 

“  He  is  liberated  even  without  his  wish,  who,  eclipsing 
altogether  his  body-consciousness,  realizes  the  Self  alone  as 
vividly  as  his  body.”  (4,  5.) 

entered  upon  without  passing  through  the  preliminary  stages.  The  verse 
quoted  puts  it,  that  the  sense  of  Detachment  being  firm,  Samnyasa  may 
be  entered  upon,  even  before  marriage,  or,  indeed,  at  any  time. 
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So  also  the  S'ruti : 

“  The  knot  in  the  heart  is  cut  asunder,  all  doubts 
vanish,  all  Karma  fades  away,  on  the  Realization  of  the 
Supreme.”  (Mun.  2,  8.) 

The  highest  condition  attainable  is  that  of  the 
Hiranya-garbha,  but  even  this  pales  into  insignificance, 
before  the  Supreme  spoken  of  in  the  text  just  quoted. 
The  “  knot  in  the  heart  ”  refers  to  the  mistaken  identity 
of  the  ever  present  Witness  (the  Atman),  with  the  Intellect, 
brought  about  by  beginningless  Ignorance ;  this  is  so- 
called  because  of  its  being  fast  as  a  knot.  The  “  doubts  ” 
referred  to  in  the  text  are  as  follow :  “  Is  the  Self  the 
Witness  or  the  Actor  ?  Granting  it  is  the  Witness  of  all, 
is  it  the  Brahman  or  not  ?  If  it  is  the  Brahman,  can  it  be 
grasped  by  the  Intellect  or  not  ?  Supposing  this  to  be 
possible,  does  Liberation  consist  in  the  simple  knowledge 
of  this  fact  or  not?  ”  The  “  Karma  ”  referred  to  in  the 
text  means  Karma  which  is  yet  potential,  but  which  leads 
to  the  future  birth  (of  the  individual).  These  three  (the 
knot,  the  doubts,  and  the  Karma),  being  the  results  of 
Avidya,  vanish  on  the  Realization  of  the  Self.  This  is 
also  corroborated  by  the  Smrti : 

“  He  whose  real  nature  is  not  influenced  by  egotism 
and  whose  mind  is  not  subjected  to  attachment,  verily  kills 
not,  though  killing  all  the  three  worlds  and  stands  affected  by 
no  bonds.”  (B.  G.  XVIII,  17.) 

(This  may  be  thus  explained.)  That  knower  of  the 
Brahman ,  whose  real  being,  whose  nature,  whose  Self,  is 
not  warped,  from  within,  by  a  sense  of  thorough  identity 
between  the  ego  and  the  Atman,  whose  mind  is  not  sub¬ 
jected  to  attachment,  that  is  to  say,  is  free  from  doubts 
of  whatever  kind,  is  not  affected  by  the  bond  of  sin,  even 
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if  he  should  destroy  all  the  three  worlds,  more  so  by 
any  (minor)  acts. 

When  this  is  so  and  future  birth  is  prevented  by 
Gnosis  resulting  from  the  Renunciation-of-the-Seeker  and 
it  is  impossible  to  do  away  even  with  the  remaining 
portion  of  the  present  life,  without  actually  enjoying  it 
out,  what,  it  may  be  asked,  is  the  good  of  all  this  trouble 
about  the  attainment  of  the  Renunciation-of-the-Enlight- 
ened  ?  Not  so.  Such  Renunciation  leads  to  “  the  Liberation- 
in-this-life  ”  ( Jlvan-mukti ) ;  even  as  the  Renunciation- 
of-the-Seeker  is  necessary  for  acquiring  Gnosis ,  so  also 
the  Renunciation-of-the-Enlightened  is  necessary  for 
realizing  the  condition  of  Jlvan-mukti .  So  much  about 
the  Renunciation-of-the-Enlightened. 

3.  The  Nature  of  Jiyan-mukti 

Well  then,  what  is  this  Jlvan-mukti  (Liberation-in-this- 
life)  ?  What  proof  is  there  (of  its  possibility)  ?  How  is 
it  brought  about?  What  is  the  good  of  it,  even  if  it 
were  capable  of  accomplishment  ?  These  questions  are 
thus  answered :  Bondage,  to  a  living  being,  consists  in 
those  functions  of  the  mind,  which  are  characterized  by 
feelings  of  pleasure  and  pain,  concomitant  with  action 
and  enjoyment  and  which,  therefore,  are  so  many 
distractions  (from  the  natural  condition  of  Bliss) ;  free¬ 
dom  from  this  bondage  is  “  Liberation-in-this-life.” 

Again,  it  may  be  asked  whether  this  bond  is 
removed  from  the  Witness  or  the  mind.  It  cannot 
certainly  be  removed  from  the  Witness,  because  the 
bond  dissolves  of  itself  only  by  Gnosis ;  nor  from 
the  mind,  for  it  is  impossible.  The  doing  away  with 
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the  minds  linking  itself  to  actions  as  the  doer,  is  as 
much  possible  of  accomplishment,  as  the  deprivation 
of  fluidity  from  water,  or  of  heat  from  fire ;  whatever 
is  inherent  in  all  things,  has  this  common  feature. 
This  need,  however,  not  be  so;  for,  even  though  com¬ 
plete  annihilation  of  the  nature  of  a  thing  be  impossible, 
its  neutralization  is  certainly  possible.  As  the  fluidi¬ 
ty  of  water  is  counteracted  by  mixing  earth  with  it,  or 
as  the  heat  of  fire  is  neutralized  by  the  jewel  (reputed  to 
possess  the  quality)  or  by  some  powerful  incantation,  etc., 
so  also  are  all  “  functions  of  the  mind  ”  ( Citta-vrttayah ) 
neutralized  by  the  practice  of  Yoga. 

But  it  may  here  be  remarked  that  the  chain  of 
Necessity  ( Prarabdha-karman )  obstructs  the  course  of 
Gnosis ,  in  its  trying  to  do  away  with  the  totality 
of  Avidya  and  its  results,  and  drags  the  body  and  its 
organs  to  results  strictly  in  accord  with  their  design : 
and  that,  moreover,  the  feelings  of  pleasure  and  pain 
are  impossible  without  the  functions  of  the  mind ; — how 
then  is  it  possible  to  neutralize  these  functions  (and 
what  benefits  are  derived  from  such  neutralization,  even 
if  it  were  possible)  ?  This,  however,  is  not  the  right  way 
of  approach.  Jlvan-mukti ,  the  result  of  the  said  neutrali¬ 
zation,  being  of  the  nature  of  Supreme  Bliss,  is  but  a  link 
of  the  chain  of  Necessity.  If,  for  this  reason,  it  should  be 
argued  that  Necessity  alone  will  accomplish  this  Jlvan- 
mukti  and  that  free  action  on  the  part  of  the  aspirant  is 
entirely  out  of  the  question,  such  a  line  of  argument 
would  apply  equally  to  husbandry,  commerce  and  all 
human  occupations  in  general. 

If  it  is  said  that,  though  Necessity  is  beyond  the 

plane  of  experience,  unlike  the  results  produced  by 
3 
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it,  it  cannot  produce  these  results,  unless  assisted 
by  some  means  on  the  plane  of  experience  and  that 
husbandry,  etc.,  would  therefore  require  the  free  action 
of  men,  we  maintain  that  the  same  line  of  argu¬ 
ment  applies  to  Jlvan-mukti  as  well.  Where,  in  the  case 
of  husbandry,  etc.,  the  result  does  not  accord  with  expec¬ 
tation,  notwithstanding  the  free  action  of  men,  we  have, 
of  necessity,  to  imagine  some  other  more  powerful karma 
as  an  obstacle,  operating  through  means,  such  as  want  of 
rain,  etc.,  favourable  to  itself,  borrowed  from  the  plane 
of  experience.  This  obstacle  again  is  removed  by  having 
recourse  to  a  more  powerful  counteracting  force  in  the 
form  of  rituals,  such  as  the  Karlri-isti,  etc.,1  which  neut¬ 
ralizes  the  obstacle,  by  having  recourse  to  means  favour¬ 
able  to  itself,  such  as  rain,  etc.,  borrowed  from  the  plane 
of  experience. 

In  short,  it  is  impossible  for  you,  however  strongly 
you  may  pin  your  faith  to  the  potency  of  Necessity, 
to  think  of  the  futility  of  free  human  action  in  the 
form  of  Yoga- practice ;  or  we  may  concede  that,  even  as 
Necessity  is  superior  to  Gnosis ,  so  is  the  practice  of  Yoga 
superior  to  such  Necessity.  Such  being  the  case,  it  stands 
to  reason  that  Uddalaka,  Yltahavya  and  other  ascetics 
had  it  in  their  power  to  caste  off  their  body  at  pleasure. 
It  may  be  that  such  Yoga  is  difficult  to  practise,  in  the 
case  of  short-lived  mortals  like  us,  but  there  can  hardly 
be  any  difficulty  in  bringing  under  control  the  active 
functions  of  the  mind,  such  as  desire,  etc.2 

1  A  particular  sacrifice,  so  called  from  its  having  the  bringing  of  rain 
as  its  object. 

2  It  may  here  be  observed  that  two  kinds  of  Yoga  are  distinctly  refer¬ 
red  to.  The  Yoga  described  as  difficult  to  us,  mortals,  is  Hatha-yoga  the 
other,  consisting  in  controlling  the  activity  of  the  mind,  is  Raja- yoga 
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If  you  do  not  admit  the  potency  of  scientific  effort  in 
this  case,  then  all  Sciences,  beginning  with  Medicine  and 
ending  with  Liberation,  will  become  utterly  useless.  Be¬ 
cause  (free)  effort  fails  sometimes  of  its  result,  we  cannot 
argue,  from  that  circumstance  alone,  the  futility  of  all 
(free)  action  in  general ;  for,  if  it  were  so,  all  kings  once 
defeated  ought  to  disband  their  armies  made  up  of  ele¬ 
phants,  cavalry  and  men.  With  all  this  in  mind,  has 
Ananda-bodhacarya  said:  “We  do  not  give  up  food, 
because  of  the  fear  of  indigestion ;  we  do  not  refrain 
from  preparing  our  dishes,  because  beggars  are  likely  to 
swarm  around,  nor  do  we  renounce  our  apparel,  for  fear 
of  lice  appearing  thereon.” 

The  potency  of  scientific  effort  is  plainly  indicated  in 
the  conversation  between  Vasistha  and  Rama  (in  that 
portion  of  the  Yoga-vasi§tha)  beginning  with  “  Every¬ 
thing  in  this  world,”  etc.,  and  ending  with  “  In  the  end, 
giving  even  that,  stand  ever  blissful.” 

VASISTHA — “Everything  in  this  world,  O  child  of  the 
Raghus  !  is  invariably  accomplished  by  every  one,  by  free 
action  accompanied  by  well-directed  effort.” 

“  Everything  ”  means  progeny,  wealth,  heaven,  the 
Brahma-loka ,  etc.  “  Free  action  ”  means  action  of  the 
agent  consisting  of  such  acts  as  the  Putrg-kamesti, 
husbandry,  commerce,  the  Jyotistoma,  devotion  to  the 
Brahman ,  etc. 

“  Free  action  is  of  two  kinds  :  in  accord  with  the  S'astra 
and  not  in  accord  with  the  S'astra.  The  first  culminates  in 
Supreme  Bliss,  the  second  in  Supreme  Evil.” 

Action,  not  in  accord  with  the  S'astra,  is  such  as, 
adultery,  theft,  etc. ;  that  in  accord  with  the  S'astra  is 
such  as,  observing  daily  and  occasional  (religious)  rites, 
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etc.  Evil  is  Hell.  Bliss  is  Heaven,  and  Supreme  Bliss,  the 
highest  of  all  bliss — Liberation. 

“  That  end  which  is  conducive  to  Bliss  is  achieved 
through  free  meritorious  action,  coupled  with  the  qualities 
acquired  by  the  correct  practice,  from  child-hood,  of  conform¬ 
ing  to  the  S'astra ,  the  company  of  good  men  and  the  like.” 

Rama — “  O  Sage  !  I  stand  as  the  collection  of  (previous) 
impressions  directs  me  ;  what  else  can  a  poor  being  like 
me  do  ?  ” 

“  Impressions  ”  denote  the  potentiality  for  action  in 
the  form  of  Dharma  and  Adharma  (religious  merit  and 
demerit)  stored  up  in  the  Jlva. 

VASISTHA — “  On  that  account,  O  Rama  !  thou  shalt 
obtain  eternal  Bliss,  by  action  brought  about  by  thy  own 
(free)  effort  and  by  no  other  means.” 

Because  you  are  dependent  on  the  operation  of 
(previous)  impressions  in  all  your  actions,  your  own  free 
effort,  attended  with  enthusiasm  and  generated  by 
thought,  word  and  deed,  is  essential  to  liberate  you  from 
such  dependence. 

“  The  collection  of  previous  impressions  is  of  two 
kinds  :  good  and  bad.  Do  they  both  exist,  in  thy  case,  or 
only  either  of  the  two  ?  ” 

The  alternatives  implied  are,  whether  Dharma  and 
Adharma ,  both  necessitate  your  acts  or  either  of  them  ? 
If  it  be  the  latter,  whether  it  is  good  or  bad  ? 

“  If  thou  art  carried  away  by  the  force  of  good  impres¬ 
sions,  then  thou  shalt,  by  that  very  course,  attain  the  Eternal 
State  in  no  length  of  time.” 

By  “if  ”  is  implied  the  choice  of  one  of  the  three 
alternatives.  “  By  that  very  course,”  that  is  to  say,  by 
the  good  impressions  themselves,  without  any  other  effort. 
“  The  Eternal  State,”  that  is,  Liberation. 
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“  But  if  the  force  of  bad  previous  impressions  lead 
you  to  misery,  then  you  must  try  to  subdue  it  with  your 
own  effort.” 

The  “  effort  ”  here  implied  is  the  observance  of  religi¬ 
ous  rites,  prescribed  by  the  S'astras,  as  capable  of  counter¬ 
acting  the  force  of  bad  impressions.  This  force  must  be 
subdued  by  one’s  own  effort  and  not  through  other  men, 
even  as  through  the  agency  of  the  god  of  Death  in 
a  battle. 

“  The  river  of  impressions,  which  flows  through  good 
as  well  as  bad  courses,  should  be  directed  along  the  right 
(good)  track  by  free  effort.” 

In  the  case  of  the  alternative  involving  both  kinds 
of  impressions,  though  no  effort  is  necessary  in  the  case 
of  good  impressions,  the  bad  ought  to  be  displaced  by  the 
good,  through  such  effort  as  the  S'astras  prescribe, 

“  O  Mightiest  of  the  mightiest !  one’s  mind,  engrossed 
in  bad  impressions,  must  be  diverted  into  the  right  track,  by 
strong  personal  effort.” 

“  Bad  impressions  ”  connote  such  desires  as  adultery, 
theft,  and  the  like.  The  “  right  track  ”  consists  in  medita¬ 
tion  on  the  import  of  the  sacred  texts,  on  some  god,  and 
the  like. 

“  The  mind  of  an  individual,  moved  off  from  the  bad 
(impressions),  resorts  to  the  good  and  vice  versa  ;  in  this  it 
resembles  a  child ; — whence,  it  should  be  forcibly  moved 
away.” 

Just  as  a  child  is  prevented  from  eating  clay  and 
made  to  prefer  eating  fruits  instead,  or  as  it  is  prevented 
from  catching  at  pearls  and  jewels  and  taught  to  amuse 
itself  with  toys,  such  as  a  ball,  etc.,  so,  indeed,  is  it  pos¬ 
sible  for  the  mind  to  be  turned  away,  by  the  company  of 
the  good,  from  objects  not  conducive  to  its  real  happiness. 
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“We  may  gain  over  the  child,  our  Mind,  very  easily, 
by  instilling  into  it  evenness  of  feeling,  which  would  lead  to 
supreme  equanimity  ;  but  the  same  thing  may  be  achieved, 
not  so  soon,  and  therefore,  by  degrees,  by  means  of  strong 
personal  effort.” 

There  are  two  ways  of  leading  a  restive  animal  into 
its  stall;  by  tempting  it  thither  by  offering  fresh  grass, 
scratching  the  body,  etc.,  or  by  belabouring  it  with  a  stick, 
harsh  shouting,  etc.  By  the  first  method,  success  will  be 
attained  very  easily ;  while  by  the  second,  the  beast  will 
be  made  to  run  about  here  and  there  and  driven 
into  the  stall  only  gradually.  In  the  same  way,  evenness 
of  feeling,  consisting  in  looking  with  equal  eye  on  foes 
and  friends,  and  strong  effort,  consisting  of  Pranayama, 
Pr at yahar a,  etc.,  are  the  two  methods  of  subduing  the 
Mind.  By  the  first  method  of  easy  Yoga,  the  Mind 
may  soon  be  coaxed,  while  by  the  second  difficult 
(Hatha  =  physical)  Yoga,  it  cannot  be  easily  subdued,  but 
by  degrees. 

“O  vanquisher  of  enemies!  when,  by  the  practice  of 
the  aforesaid  speedy  method,  impressions  dawn  upon  your 
Mind,  know  that  such  practice  has  then  borne  fruit.” 

When  good  impressions  begin  speedily  to  arise  in 
consequence  of  the  practice  of  the  softer  Yoga  (Baja- 
yoga),  such  practice  must  be  said  to  have  borne  fruit.  It 
should  not  be  a  matter  of  doubt,  if  the  fruit  can  be 
attained  in  so  short  a  time. 

“  Even  if  you  are  in  doubt,  keep  on  practising  in  the 
wake  of  good  impressions  ;  in  adding  to  the  store  of  these, 
O  dear  !  there  is  no  harm  whatever.” 

While  good  impressions  are  gathering  force,  the  doubt 
may  arise,  whether  such  practice  is  complete  or  not. 
Even  then,  the  practice  should  only  be  kept  up.  For 
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instance,  when  we  want  to  tell  the  beads  of  a  rosary, 
say,  a  thousand  times,  and  we  are  in  doubt  as  to  the 
tenth  hundred1,  the  rule  is,  we  must  tell  the  beads  over 
again  a  hundred  times.  Thus  the  number  “  thousand” 
would  be  complete,  if  really  it  is  incomplete  and,  if 
complete,  even  if  the  other  hundred  were  a  mere  addition 
to  the  required  thousand,  it  will  thereby  certainly  not 
vitiate  the  merit  of  the  Japa . 

“  As  long  as  you  have  not  acquired  complete  mastery 
over  the  mind 2  and  have  not  realized  that  state  (Supreme 
Bliss),  go  on  following  what  is  prescribed  by  the  teachers, 
sacred  books  and  the  testimonies  (direct,  etc,).  After  that, 
when  all  latent  desire  has  vanished  in  consequence  of  such 
realization,  even  the  collection  of  good  impressions  should 
be  given  up  by  you,  without  any  pang.  Pursuing  the  very 
good  path  trodden  by  the  wise,  with  sincere  feeling  and 
clear  understanding,  acquire  that  condition,  which  is  ever 
unalloyed  with  sorrow  and,  in  the  end,  stand  ever  blissful,  by 
abandoning  even  that.” 

The  meaning  is  plain  enough.3 

Hence,  it  is  plain  that  Karma ,  etc.,  can  be  rendered 
nugatory  by  the  practice  of  Yoga  and  as  such,  there  re¬ 
mains  no  ground  for  disputing  Jlvan-mukti,  which  is  its 
consequence.  So  much  about  the  real  nature  of  “  Liber a- 
tion-in-this-life  ”  ( Jlvan-mukti ). 


4.  The  Characteristics  of  Jivan-mukti 

Texts  from  the  S'rutis  and  the  Smrtis  bear  out  the 
existence  of  the  state  of  Jlvan-mukti.  They  are  found 

1  The  rosary  consists  of  108  beads,  generally  taken  to  represent  100 
only  and  when  1,000  is  the  number  desired,  we  have  to  turn  the  rosary 
round  only  10  times. 

2  Indicated  by  the  absence  of  doubts. 

3  It  would  much  help  to  make  the  meaning  plain,  if  a  verse  of  the 
Aparoksanubhuti  be  referred  to  in  this  place.  "  In  consequence  of  the  Mind 
being  free  from  transformation  and  identified  then  with  the  Brahman, 
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in  the  Katha-valll  and  other  works,  e.g.,  in  the  words,  “  the 
altogether-Liberated  is  all  the  more  so  liberated  ”  (5,  1.) 
of  the  Katha-valll ,  which  mean,  that  one  who  is  altogether 
liberated  from  the  strong  bonds  of  desires,  etc.,  is  all  the 
more  so  liberated  on  the  demise  of  his  body,  from  all 
possibility  of  future  bonds  of  any  kind.  We  say  “  alto¬ 
gether  ”  for  this  reason  :  One  is  freed  from  desires,  etc., 
by  the  practice  of  self-control  and  cognate  virtues, 
precedently  to  the  attainment  of  Gnosis ,  the  desires,  etc., 
that  still  persist  being  held  in  control  with  some  effort ; 
whereas,  there  being  nothing  like  “  transformation  of  the 
Mind  ”  (Dhl-vrtti)  after  the  attainment  of  Gnosis,  desires, 
etc.,  altogether  cease  and  never  arise.  Hence  the  word 
“  altogether  Further,  on  the  occurrence  of  a  Pralaya 
(Deluge)  and  the  demise  of  his  body,  one  is  free,  for  a 
time ,  from  the  future  trammels  of  the  body,  but,  the 
Liberation  after  Gnosis  is  Liberation  for  ever ;  hence  the 
words  “  all  the  more  so  Says  the  Brhad-aranyaka  : 

“  When  all  desires  occupying  his  heart,  fall  off  entirely, 
then,  indeed,  does  the  mortal  become  immortal,  and  realize 
the  Brahman  even  here.”  (4,  4,  7.) 

In  another  S'ruti  also  it  is  said : 

“  Though  with  eyes,  (he)  is,  as  it  were,  without  eyes  ; 
though  with  ears,  (he)  is,  as  it  were,  without  ears  ;  though 
with  mind,  (he)  is,  as  it  were,  without  mind  ;  and  though  with 
life,  (he)  is,  as  it  were,  without  life.” 

The  same  may  be  seen  from  other  texts  also.  Such 
a  one  is  described  in  the  Smrtis  with  epithets  such  as, 
Jlvan-mukta  (the  Liberated-in-this-life),  Sthita-prajna  (one 
whose  mind  is  entirely  steady),  Bhagavad-bhakta  (one 

the  resulting  forgetfulness  even  of  this  identification  is  the  real  Samadhi 
called  Juana.”  124. 
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devoted  to  God),  Gunatlta  (one  beyond  the  three  proper¬ 
ties),1  Brahmana  (one  who  has  realized  the  Brahman), 
Ati-varnaJramin  (one  beyond  the  pale  of  the  four  Varnas 
and  Astramas),  and  the  like. 

In  the  dialogue  between  Vasistha  and  Rama,  the 
Jlvan-mukta  is  described  from  “  In  men  devoted  entirely 
to  Gnosis etc.,  to  “  the  ineffable  Sat  alone  subsists  ” : 

Vasistha  : 

•  • 

“  In  men  devoted  entirely  to  Gnosis ,  and  ever  immersed 
in  self-contemplation,  arises  that  condition  of  “  Liberation-in- 
this-life,”  which  is  like  the  Liberation  following  the  Dissolu¬ 
tion  of  the  Body.” 

“  Devoted  entirely  to  Gnosis  *’  i.e.,  of  those  who  have 
given  up  the  observance  of  all  forms  prescribed  by  the 
Veda  or  by  social  convention.  “  Liberation-in-this-life  ” 
(Jlvan-mukti)  and  “  Liberation  following  the  Dissolution 
of  the  Body  ”  ( Videha-mukti)  are  distinguished  from  each 
other,  only  according  as  the  body  and  the  senses  are 
present  or  absent  and  not  by  experience,  for,  in  reality, 
there  can  be  no  difference  between  the  two,  the  sense  of 
duality  being  absent  in  both. 

Rama  : 

“  O  Revered  Sage  !  Explain  to  me  the  characteristics  of 
th q  Jlvan-mukta  and  the  Videha-mukta,  that  I  may  strive  in 
that  direction,  from  an  angle  of  vision  afforded  by  the 
S'astras .” 

Vasistha  -. 

•  • 

“  He  is  the  true  Jlvan-mukta ,  for  whom  the  phenomenal 
world,  wherein  he  moves  and  acts,  ceases  to  exist,  leaving 
alone  the  All-pervading  Eternal  Noumenon.” 

This  phenomenal  world,  consisting  of  mountains, 
rivers,  oceans,  and  so  on,  being  drawn  by  the  Supreme 

1  Of  matter  (Prakrti),  viz.,  Sattva,  Rajas  and  Tamas  (placidity,  energy 
and  grossness). 
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Lord  within  Himself,  at  the  time  of  the  Great  cyclic 
Deluge,  along  with  the  body  and  the  senses  of  the  cogni¬ 
zing  subject  and  rendered  devoid  of  its  form,  ceases  to 
exist.  Hot  so  in  this  case  (Jlvan-muki).  For,  all  inter¬ 
course  dependent  on  the  body  and  the  senses,  as  also  the 
mountains,  rivers,  etc.,  not  as  yet  drawn  within  Himself 
by  the  Lord,  continue  to  exist,  and  are  distinctly  experi¬ 
enced  as  such  by  the  rest  of  beings.  Only  for  the  Jlvan- 
mukta ,  who  has  not  the  mind  that  can  transform  itself 
into  the  form  of  these  things  and  produce  knowledge  of 
them,  the  world  does  not  exist,  as  in  sleep.  In  his  case, 
the  residuum  is  obviously  the  Self- effulgent,  All-pervad¬ 
ing  Noumenon  alone.  In  sleep  there  is  nothing  like  the 
transformation  of  the  mind.  Still,  as  there  is  the  germ 
of  the  mind  in  the  case  of  the  sleeper,  capable  of  future 
transformations,  such  a  one  cannot  be  said  to  be  in  the 
state  of  Jivan-mukti. 

“He  is  the  true  Jlvan-mukta ,  whose  facial  expression 
neither  flushes  nor  fades  under  pleasure  or  pain  and  who 
subsists  on  whatever  comes  of  its  own  accord.” 

The  flushing  is  of  course  indicative  of  joy.  The  joy, 
which  ordinary  men  derive  from  sandal-paste  and  other 
marks  of  hospitality,  does  not  exult  him.  “  Fading  ”  means 
depression.  He  is  not  depressed  by  any  loss  of  wealth, 
contumely  or  similar  calamities,  that  may  befall  him. 
“  Who  subsists  on  whatever  comes  of  its  own  accord  ” 
means,  who  remains  content  with  whatever  goes  to  him 
in  the  shape  of  alms,  etc.,  for  preserving  his  body  in  the 
usual  course,  impelled  by  his  previous  Karma  and  not  due 
to  any  effort  of  his  own,  in  the  circumstances  in  which 
he  finds  himself.  In  the  height  of  his  trance  he  can  have 
no  sense  for  a  garland  of  flowers,  sandal  and  the  like  ; 
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and  even  if,  at  intervals  when  such  concentration  breaks, 
such  a  sense  should  come  back  to  him,  his  strong 
discrimination  keeps  him  off  from  avoiding  or  courting 
any  of  them  and  thus  leads  him  to  that  condition  which 
is  free  from  pleasure  as  well  as  pain. 

“  He  is  the  true  Jlvan-mukta ,  who  is  awake  though 
asleep,  who  knows  no  waking,  and  whose  knowledge  is 
entirely  free  from  any  Vasana .” 

He  is  awake  because,  all  his  senses,  beginning  with 
the  eyes,  exist  in  their  proper  places  and  have  not  ceased 
to  act.  He  is  asleep  because  his  mind  knows  no  transfor¬ 
mation.  Hence  waking,  in  the  sense  of  perceiving 
objects  through  the  senses,  does  not  apply  to  him  any 
longer.  When  one  has  full  knowledge,  the  thought  of 
the  knowledge  of  the  Brahman  and  the  desire  for  enjoy¬ 
ment  of  any  kind,  are  the  taints  known  as  Vasana.  Hence 
freedom  from  Vasana  is  attained  by  him  in  the  absence 
of  the  transformations  of  the  mind. 

“  He  is  the  real  Jlvan-mukta ,  who,  though  responding  to 
feelings  such  as  love,  hatred,  fear,  and  other  kindred  feelings, 
stands  pure  within,  like  the  Akas'a .” 

Response  to  love  includes  such  acts,  as  eating,  etc. ; 
to  hatred  includes  such  acts,  as  turning  away  from  the 
Bauddhas,  the  Kapalikas,  etc. ;  to  fear  includes  such  acts, 
as  escaping  from  snakes,  tigers,  etc.  “  Kindred  feelings  ” 
include  jealousy,  response  to  which  means,  the  practising 
of  closer  concentration,  etc.,  with  a  view  to  assert  one’s 
superiority  to  other  ascetics.  Though  such  acts  may 
come  about  in  moments  of  break,  on  account  of  previous 
habit,  being  free  from  all  affections  in  consequence  of  the 
mind  being  entirely  at  rest,  he  remains  pure  within, 
even  as  the  Akas'a,  which,  though  filled  with  smoke, 
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dust,  clouds  and  the  like,  remains  pure,  its  natural  purity 
being  unaffected  by  them. 

“  He  is  the  real  Jlvan-mukta ,  whose  real  nature  is  not 
influenced  by  egotism  and  whose  mind  is  not  subjected  to 
attachment,  whether  he  remains  active  or  inactive.” 

The  first  half  has  been  explained,  while  speaking  of 
the  Renunciation-of-the-Enlightened.  When  a  man,  in 
the  bonds  of  ignorance,  performs  some  sacred  duty  in  this 
world,  the  conscious  self  within  is  influenced  by  egotism, 
in  the  form  of  “I  am  the  doer  ”.  The  mind  is  affected 
with  joy,  in  the  form  of  “  I  shall  reach  heaven  in  future 
In  the  case  of  one  who  is  inactive,  egotism  is  implied  by 
the  consciousness,  in  the  form  of :  “  Alas !  I  have  given 
up  the  sacred  duty  ”  and  his  mind  becomes  affected  with 
sorrow  for  the  impossibility  of  his  ever  finding  his  way 
to  heaven.  The  same  line  of  reasoning  may,  as  far  as 
occasion  demands,  be  adopted  to  ordinary  acts,  as  well 
as  to  acts  prohibited  (by  Scripture).  Both  these  contin¬ 
gencies  never  happen  to  the  Jlvan-mukta,  in  consequence 
of  his  never  identifying  himself  with  acts  or  their  results 
and  inasmuch  as  he  never  feels  such  joy,  etc. 

“  He  is  the  real  Jlvan-mukta ,  whom  the  world  fears 
not  and  who  is  not  afraid  of  the  world  ;  and  who  is  free  from 
joy,  jealousy  and  fear.” 

The  world  finds  no  cause  to  fear  him,  for  he  never 
indulges  himself  in  insulting  or  belabouring  others.  For  the 
same  reason,  people  too  find  no  reason  to  insult  or  chastise 
him.  Should  any  wicked  man  indulge  himself  in  such 
conduct  towards  him,  he  is  not  afraid  of  it,  inasmuch 
as  his  mind  never  conceives  such  causes  of  irritation. 

“  He  is  the  real  Jlvan-mukta ,  who  is  at  peace  with  the 
ways  of  the  world  ;  who,  though  full  of  all  learning  and  arts, 
is  yet  without  any  ;  and  who,  though  endowed  with  the  mind, 
is  without  it.” 
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“  The  ways  of  the  world  ”  comprise  differentiating 
between  “  friends  and  foes  ”,  “  praise  and  denunciation  ” 
and  the  like.  “  All  learning  and  arts  ”  include  the  well- 
known  sixty-four  arts  and  such  person,  though  well- 
versed  in  every  one  of  them,  is,  as  it  were,  without  such 
accomplishment;  for,  he  neither  professes  nor  exhibits 
knowledge  of  any  of  them.  Though  the  mind  is  there 
with  him,  yet  it  is  not  so,  for,  it  does  not  take  on  any 
form.  Where  we  have  the  reading  “  Sacinto  ’ pi  nis'cin- 
tah  ”,  “  who,  though  with  a  contemplative  mind,  is  yet 
devoid  of  worldly-mindedness  ”,  the  meaning  is  that 
though  the  mind,  taking  on,  through  the  force  of  (previ¬ 
ous)  impressions,  the  form  of  contemplation  on  the  Self, 
does  exist,  he  is  free  from  worldly-mindedness,  because 
his  mind  is  not  affected  like  the  minds  of  men  of 
the  world. 

“He  is  the  real  Jivan-mukta ,  who,  though  deeply 
immersed  in  all  things,  keeps  his  head  cool,  just  as  any  one 
would,  when  engaged  in  attending  to  another’s  affairs  ;  and 
finds  his  complete  self.” 

The  Jivan-mukta ,  even  when  engrossed  in  affairs 
touching  himself,  keeps  his  head  cool  and  is  quite  un¬ 
concerned,  feeling  no  joy  or  sorrow  in  the  face  of  either 
prospective  gain  or  loss,  even  as  one  who  engages 
himself  in  another’s  affair,  such  as,  when,  with  a  view 
to  please  him,  he  goes  of  his  own  accord  to  the  other’s 
house  for  partaking  in  marriage  or  other  ceremonial 
occasions.  Such  coolness  is  attributable  not  only  to  his 
freedom  from  the  worry  of  action,  but  also  to  his  finding 
his  complete  Self.  Thus  far,  the  characteristics  of  the 
Jivan-mukta. 

Henceforth,  the  Videha-mukta  (Liberated  after  the 
dissolution  of  the  physical  body) : 
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“  After  learning  the  condition  of  the  Jlvan-muktci,  one 
enters  on  the  condition  of  Liberation-after-death,  on  the 
disintegration  of  his  body  by  lapse  of  tenure,  even  as  the 
wind,  comes  to  a  standstill.” 

As  the  air  sometimes  resumes  its  tranquillity,  fore¬ 
going  its  assumed  motion,  so  the  Liberated  stands  in  his 
real  form,  leaving  off  the  form  assumed  by  him  during 
his  cosmic  existence. 

“  The  Liberated-after-death  neither  rises  nor  sets  ;  nor 
is  he  ever  at  rest ;  he  is  neither  Sat  nor  Asat ;  neither  remote, 
nor  (near) ;  and  he  is  neither  “  I  ”  nor  “  the  other  ”. 

The  rising  and  setting  refer  to  joy  and  sorrow 
respectively ;  “  at  rest  ”  means  unaffected  by  either.  He, 
who  is  thus  free  from  all  conditions,  having  his  subtile 
body  dissolved  even  here,  cannot  be  described  as  Sat , 
that  is  to  say,  cannot  be  called  the  Prajria  conditioned 
by  Avidya,  nor  1st  vara  conditioned  by  Maya — the  root  of 
the  world  of  experience.  He  cannot  be  called  even  Asat, 
that  is  to  say,  formed  by  the  material  elements.  By 
saying  “he  is  neither  remote  ”  is  implied  that  he  cannot 
be  described  as  beyond  Maya.  The  word  “  nor  ”  in  “  nor 
(near)  ”  is  introduced  with  a  view  to  preclude  his  being 
considered  as  the  Sthula-bhuk  near  at  hand  (the  soul 
that  has  the  material  plane  of  fruition  assigned  to  it). 
He  is  not  “  I  ”  nor  “  the  other  ”,  that  is  to  say,  he  is 
neither  of  the  microcosm  nor  of  the  macrocosm.  No 
other  set  of  alternatives  can  possibly  occur. 

“  There,  then,  subsists,  as  residuum ,  a  certain  indescrib¬ 
able  Sat ,  infinite  in  the  calmness  of  its  depth,  which  is  neither 
light  nor  darkness,  unnamable,  unmanifest.” 

Thus,  in  view  of  the  resemblance  which  Jlvan-mukti 
is  said  to  bear  to  Videha-mukti,  as  long  as  there  is  access 
of  absolute  ecstasy  in  one  living,  he  is  exalted. 
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The  one  who  is  stable  of  mind  (Sthita-prajna)  is  thus 
spoken  of  in  the  Second  Chapter  of  the  Bhagavad-gita  : 

ARJUNA  said : 

“  What  is  the  mark  of  him  who  is  stable  in  his  Prajna, 
steadfast  in  contemplation,  O  Kesava  !  how  doth  the  stable- 
minded  talk,  how  doth  he  sit,  how  walk  ?  ”  (B.  G.  II,  54.) 

“  Prajna  ”  means  the  Knowledge  of  the  Truth.  It  is 
of  two  kinds :  Stable  and  Unstable.  The  mind  of  a 
woman  lost  in  illicit  love,  ever  thinks  of  her  paramour 
in  all  her  acts  and  even  such  real  acts,  as  are  evidenced 
by  her  senses,  regarding  household-management,  attend¬ 
ed  to  by  her  at  the  time,  are  clean  forgotten.  The  mind 
of  one  who  has  reached  Para-vairagya  (Supreme  Renunci¬ 
ation)  and  has,  through  skill  in  the  practice  of  Yoga, 
gained  complete  mastery  over  it,  cannot,  once  he  has 
realized  the  Truth,  be  disengaged,  even  for  a  moment, 
from  the  Truth,  even  as  the  mind  of  the  infatuated 
woman  from  her  paramour.  This,  then,  is  Stable  Know¬ 
ledge.  Again,  a  person  devoid  of  the  above  said  qualifi¬ 
cations,  who  may  sometimes  realize  the  Truth  by  force 
of  previous  good  deeds,  may  forget  it,  even  as  the  said 
woman  forgets  the  worry  of  her  household.  This  then  is 
Unstable  Knowledge.  Vasistha  says  with  this  very 
distinction  in  his  mind  : 

“  A  woman  addicted  to  a  paramour,  though  all  intent 
on  the  discharge  of  her  household-duties,  tastes  within  her 
mind  only  the  elixir  of  her  lover’s  company.  Even  so,  the 
wise  man,  finding  sweet  rest  in  the  Supreme  Undefiled  Truth, 
continues  to  enjoy  it  within,  though  engaged  in  the  affairs  of 
the  world  around  him.” 

The  Sthita-prajna  may  be  viewed  from  two  different 
aspects,  according  as  he  is  in  Ecstasy,  or  out  of  it. 
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Arjuna  inquires  after  the  characteristics  of  both  these 
conditions,  by  the  first  and  second  half  of  the  stanza. 
What  is  the  mark  of  him  who  is  stable  in  his  Prajna 
(lost  in  Ecstasy),  that  is  to  say,  steadfast  in  contempla¬ 
tion,  by  words  of  what  import  should  this  man  be 
described  ?  How  does  he  differ,  in  his  sitting  and  going 
about,  from  the  uninformed  ? 

The  Blessed  LORD  said  : 

“  When  a  man  abandoneth,  O  Partha,  all  the  desires  of 
the  heart  and  is  satisfied  in  the  Self  by  the  Self,  then  is  he 
called  stable  in  PrajnaP  (B.  G.  II,  55.) 

Desires  are  of  three  kinds :  objective,  subjective,  and 
of  the  form  of  simple  impressions.  Sweets,  etc.,  already 
acquired,  constitute  the  field  of  objective  desires,  those 
that  exist  only  in  hope,  constitute  the  sphere  of  subjective 
desires,  and  desires  that  rise  up  accidentally,  such  as  at 
the  sight  of  grass  in  passing  over  a  footpath,  make  up 
those  which  are  of  the  form  of  simple  impressions.  When 
one  works  himself  to  the  Ecstasy  of  Concentration,  he 
gives  up  all  desires,  as  his  Mind  is  incapable  of  trans¬ 
formations.  The  satisfaction  he  feels  is  seen  in  the 
cheerfulness  of  his  countenance.  This  satisfaction  is  not 
the  result  of  (fulfilled)  desires,  but  of  (realizing)  the  Self, 
for,  all  desires  having  been  already  given  up,  his  Intellect 
is  nearest  the  real  nature  of  the  Self,  in  the  form  of 
Supreme  Ecstasy.  In  this  state  (of  Ecstatic  Trance)  the 
Supreme  Bliss  is  not  cognized  by  the  transformation  of 
the  mind,  as  in  the  state  of  ordinary  Concentration 
(Samprajnata-sam&dhi),  but  by  the  Self  in  the  form  of 
Self -illumined  Consciousness.  The  satisfaction  too,  is  not 
due  to  the  transformation  of  the  mind,  but  to  the 
impression  left  by  such  transformation.  One  in  the 
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Ecstatic  Trance  is  described  in  language  bearing  import, 
as  under : 

“  He,  whose  mind  is  freed  from  anxiety  amid  pains,  is 
indifferent  amid  pleasures,  is  loosed  from  passion,  fear  and 
anger,  is  called  a  Sage  of  stable  mind.”  (B.  G.  II,  56.) 

“  Pain  ”  is  that  transformation  of  the  mind  which 
is  produced  by  such  cause,  as  disease,  etc. ;  which 
is  a  form  of  the  energetic  property  (Bajo-guna)  in¬ 
herent  in  human  nature ;  which  is  of  the  nature 
of  internal  heat ;  and  which  is  disagreeable  to 
one’s  self.  “  Anxiety  ”  is  the  transformation  of  the 
mind  of  one  who  is  subject  to  pain,  expressed 
in  words  of  repentance,  such  as  “  I  have  been  a  sinner; 
fie  on  me,  who  have  been  a  wicked  soul !  ”  which  is  a  kind 
of  delusion  resulting  from  Tamo-guna,  the  gross  nature 
inherent  in  man.  The  transformation  referred  to  above 
apparently  seeks  at  Viveka,  differentiation  between 
rightful  and  sinful  conduct.  No  doubt,  in  the  case  of 
previous  births,  there  could  be  justification  for  it,  inas¬ 
much  as  it  has,  for  its  aim,  the  possible  prevention  of  sin¬ 
ful  action  in  the  future.  But,  as  regards  the  present  life, 
it  is  mere  delusion,  because  of  its  futility.  “  Pleasure  ”  is 
that  agreeable  transformation  of  the  mind,  which  is  of 
the  form  of  gratification  resulting  from  the  acquisition 
of  a  kingdom,  the  birth  of  a  son  and  the  like  and  which 
is  due  to  the  placidity  ( Sattva )  inherent  in  human  nature. 
“  Craving  ”  is  that  transformation  of  the  mind  arising 
from  the  gross  side  of  human  nature,  after  experiencing 
pleasure  of  the  kind  described  above  and  expecting  in 
vain  similar  experience  in  the  future,  but  without 
bringing  to  bear  the  influence  of  the  requisite  meritorious 
action.  As  pleasure  and  pain  are  the  results  of  Necessity 
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(Prarabdha),  and  as  the  mind  of  the  ascetic,  when 
he  is  out  of  trance,  is  capable  of  transformation, 
there  is  scope  for  both  of  them ;  but  in  the  case  of  the 
Enlightened  neither  anxiety  nor  craving  is  possible. 
Similarly,  love,  fear  and  anger,  being  of  the  gross 
part  of  human  nature  and  not  brought  about  by 
Necessity,  do  not  exist  in  him.  The  Sthita-prajna, 
described  as  aforesaid,  utters  words  expressive  of 
his  own  experience  and  implying  freedom  from  anxiety 
and  indifference  to  pleasure,  to  enlighten  his  pupils. 

“  He,  who,  on  every  side,  is  without  attachments,  what¬ 
ever  hap  of  fair  and  foul,  who  neither  likes  nor  dislikes,  of 
such  a  one  the  understanding  is  well-poised.”  (B.  G.  II,  57.) 

That  transformation  of  the  grosser  mind  of  one 
having  another  as  its  object,  in  the  presence  whereof  the 
loss  or  gain  of  the  other  is  identified  as  of  oneself,  is 
called  “  attachment  ”.  By  “  fair  ”  are  meant  things,  which 
are  sources  of  happiness,  such  as  one’s  wife  and  the  like. 
That  transformation  of  the  mind  which  induces  one  to 
praise  such  things  is  “  joy  ”.  Such  praise  being  altogether 
aimless,  as  it  is  not  meant  to  coax  another,  the  resultant 
joy  is  of  a  gross  nature.  By  “  foul  ”  are  meant  things 
which  are  sources  of  misery,  brought  on  by  jealousy, 
such  as  the  accomplishments  of  another  and  the  like. 
The  word  “  dislikes  ”  implies  hatred,  which  is  the  trans¬ 
formation  of  the  mind,  when  it  sets  about  censuring  such 
foul  things.  This  is  also  gross,  for  the  reason  that  such 
censure  is  utterly  useless,  as  it  falls  short  of  its  purpose, 
i.e.,  prevention.  How  can  such  gross  ideas  prevail  in  an 
Enlightened  one  ? 

“  When,  again,  as  a  tortoise  draws  in  on  all  sides  its 
limbs,  he  withdraws  his  senses  from  the  objects  of  sense,  then 
is  his  understanding  well-poised.”  (B.  G.  II,  58.) 
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That  the  mind  of  the  Sthita-prajfia  out  of  his  trance 
is  entirely  free  from  the  grosser  kinds  of  transformation, 
is  shown  by  the  two  previous  stanzas.  On  the  other  hand, 
when  he  is  in  a  state  of  trance,  his  mind  is  subject  to  no 
transformations  whatsoever.  Where  then  is  the  room 
for  doubt  as  to  their  gross  nature  ? 

“  The  objects  of  sense,  but  not  the  relish  for  them,  turn 
away  from  an  abstemious  dweller  in  the  body  ;  and  even 
relish  turneth  away  from  him  after  the  Supreme  is  seen.” 
(B.  G.  II,  59.) 

The  chain  of  Necessity  brings  about,  of  itself,  the 
several  causes  of  pleasure  and  pain,  such  as  the  rising  of 
the  Moon,  thick  darkness,  and  the  like.  Other  things, 

such  as  houses,  lands  and  the  like,  are  brought  about 

« 

through  personal  effort.  The  rising  of  the  Moon  and  the 
like  cease,  as  it  were,  to  exist,  by  the  complete  withdrawal 
of  all  the  senses  in  the  trance  and  by  no  other  means 
whatever.  The  houses  and  the  like  cease  to  be,  even 
without  the  trance.  Ahara  (the  taking  in)  consists  in  put¬ 
ting  forth  effort  for  the  purpose  and  houses  and  other 
objects  leave  the  abstemious,  as  soon  as  such  effort  ceases. 
The  relish  which  is  the  mental  desire  for  such  objects, 
does  not  however  leave  him  at  first.  Even  such  relish, 
which  relates  only  to  objects,  which  cause  but  little  joy, 
disappears  on  obtaining  sight  of  the  Supreme  Brahman , 
the  Height  of  Joy  and  Bliss.  The  S'ruti  also  has  it : 
“  What  shall  we  do  with  offspring — we  whose  Loka  is 
the  Atman  ?  ”  (Br.  4,  4,  22.) 

“  O  Son  of  KuntI !  the  excited  senses  of  even  a  wise 
man,  though  he  be  striving,  impetuously  carry  away  his  mind. 
Having  restrained  them  all,  he  should  sit  harmonized,  with 
“  I  ”  as  his  supreme  goal  ;  for,  whose  senses  are  mastered,  of 
him  the  understanding  is  well-poised.”  (B.  G.  II,  60-61.) 
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The  practice  of  Concentration  is  useful  as  a  safeguard 
against  occasional  aberrations,  notwithstanding  persistent 
attempts  at  giving  up  all  personal  effort,  as  well  as  at  the 
realization  of  the  Brahman.  This  verse  is  in  reply  to  the 
question  “  How  does  he  sit  ?  ” 

“  Man,  musing  on  the  objects  of  sense,  conceiveth  an 
attachment  to  these ;  from  attachment  ariseth  desire  ;  from 
desire  anger  cometh  forth  ;  from  anger  proceedeth  delusion  ; 
from  delusion  confused  memory  ;  from  confused  memory  the 
destruction  of  Reason  ;  from  destruction  of  Reason  he 
perishes.’’  (B.  G.  II,  62-63.) 

In  this  verse  is  described  the  nature  of  the  aberra¬ 
tion  which  may  come  about  for  want  of  the  practice  of 
Concentration.  “  Attachment  ”  means  proximity  of  the 
object  of  thought.  “  Delusion  ”  means  indifference  to  the 
difference  between  right  and  wrong.  “  Confused  memory  ” 
means  the  absence  of  pondering  over  the  Truth.  The 
“  destruction  of  Reason  ”  refers  to  the  inability  of  Gnosis , 
neutralized  by  the  current  of  opposite  ideas  thus  set 
agoing,  to  bring  about  Liberation. 

“  But  the  disciplined  self,  moving  among  sense-objects 
with  senses  free  from  attraction  and  repulsion,  mastered  by 
the  Self,  goeth  to  peace.’’  (B.  G.  II,  64.) 

One  who  is  practised  in  Samadhi  (Concentration, 
Trance)  attains  peace  perfectly,  by  force  of  the  impres¬ 
sions  derived  from  such  practice,  even  when  dealing  with 
objects  through  the  senses,  in  moments  when  the  trance 
is  not  on  him.  This  verse  is  in  reply  to  the  question 
“  How  walk  ?  ”  The  several  verses  that  follow  also  explain 
the  nature  of  the  Sthita-prajna. 

Here  it  may  be  asked  :  “  Should  not  the  absence  of 
love,  hatred  and  the  like,  precede  the  dawning  and  the 
stability  of  the  Knowledge  of  the  Truth  ?  ”  Quite  so. 
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There  is  however  some  difference.  The  author  of  the 
S'reyo-marga  has  pointed  it  out  thus  : 

“  All  that  precede  the  acquisition  of  Gnosis ,  are  means 
which  are  brought  about  by  effort,  but  are  inherent  in  the  case 
of  the  Sthita-prajna.  The  condition  of  being  firmly  fixed  in  the 
knowledge  of  the  Truth,  wherein  all  sense  of  separateness 
is  obliterated  by  the  uninterrupted  flow  of  light  of  the  Self, 
is  called  Jlvan-mukti .” 

The  true  devotee  of  the  Lord  is  described  by 
Bhagavan  S'rl  Krsna  in  the  Twelfth  Chapter  (of  the 
Bhagavad-glta )  thus : 

“  He,  who  beareth  no  ill-will  to  any  being,  is  friendly 
and  compassionate,  without  attachment  and  egoism,  balanced 
in  pleasure  and  pain,  and  forgiving,  ever  content,  harmoni¬ 
ous,  with  the  self  controlled,  resolute,  with  mind  and 
Reason  dedicated  to  Me,  he,  My  devotee,  is  dear  to  Me.” 
(B.  G.  XII,  13-14.) 

As,  when  in  a  state  of  trance,  the  devotee  is  not 
distracted  by  any  thing  whatever,  he  having  then 
surrendered  his  mind  to  Is'vara,  and  as,  when  he  is 
out  of  the  trance,  there  is  for  him  neither  joy  nor 
sorrow^,  which  are  alike  treated  by  him  with  supreme 
indifference,  there  results  the  balance  (of  mind)  in 
pleasure  and  pain. 

“  He  from  whom  the  world  doth  not  shrink  away,  who 
doth  not  shrink  away  from  the  world,  freed  from  the  anxieties 
of  joy,  anger,  and  fear,  he  is  dear  to  Me.  He  who,  wants  noth¬ 
ing,  is  pure,  expert,  passionless,  untroubled,  renouncing  every 
undertaking,  he,  My  devotee,  is  dear  to  Me.  He  who,  neither 
loveth  nor  hateth,  nor  grieveth,  nor  desireth,  renouncing  good 
and  evil,  full  of  devotion,  he  is  dear  to  Me.  Alike  to  foe  and 
friend,  and  also  in  fame  and  ignominy,  alike  in  cold  and  heat, 
pleasures  and  pains,  destitute  of  attachment,  taking  equally 
praise  and  reproach,  silent,  wholly  content  with  what  cometh, 
homeless,  firm  in  mind,  full  of  devotion,  that  man  is  dear 
to  Me.”  (B.  G.  XII,  15-19.) 
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Here  also  the  Varttika-kara  has  touched  upon  certain 
special  features  as  before  : 

“  Absence  of  hatred  and  other  qualities  comes  without 
any  effort  of  his,  to  one  in  whom  has  dawned  the  light  of  the 
Self,  and  not  as  means  to  an  end.”  (Nais.  4.  69.) 

One  who  has  transcended  the  sphere  of  the  Gunas 
(properties)  is  thus  described  in  the  Fourteenth  Chapter 
of  the  Bhagavad-glta : 

ARJUNA  said : 

“  What  are  the  marks  of  him  who  hath  crossed  over 
the  three  properties,  O  Lord  !  How  acteth  he,  and  how  doth 
he  go  beyond  these  three  properties  ?  ”  (B.  G.  XIV,  21.) 

The  three  Gunas  are  Sattva,  Rajas  and  Tamas 
(Placidity,  Energy  and  Grossness) ;  the  whole  world  is 
made  up  of  the  evolutes  of  these  three.  Hence,  one 
beyond  the  Gunas  is  he  who  is  not  of  the  world,  in  other 
words,  who  is  a  Jlvan-mukta.  “  Marks  ”  are  indications 
to  others  that  a  certain  man  is  a  Gunatlta  (beyond  the 
Gunas).  “  Acara  ”  refers  to  the  way  in  which  his  mind 
would  act  under  the  circumstances.  “  How  ”  relates  to 
the  means  to  be  adopted  by  one  for  going  beyond  the 
three  properties. 

The  Blessed  LORD  said : 

“  He,  0  Pandava !  who  hateth  not  radiance ;  nor 
outgoing  ‘energy  ;  nor  even  delusion,  when  present ; 
nor  longeth  after  them,  absent ;  he,  who,  seated  as  a 
neutral,  is  unshaken  by  the  properties  ;  who,  saying,  “  The 
properties  revolve,”  standeth  apart  immovable,  balanced  in 
pleasure  and  pain  ;  self-reliant ;  to  whom  a  lump  of  earth, 
a  rock  and  gold  are  alike  ;  the  same  to  loved  and  unloved  ; 
firm  ;  the  same  in  censure  and  in  praise  ;  the  same  in  honour 
and  ignominy;  the  same  to  friend  and  foe  ;  abandoning  all 
undertakings — he  is  said  to  have  crossed  over  the  properties. 
And  he  who  serveth  Me  exclusively  by  the  Yoga  of  devotion, 
he,  crossing  beyond  the  properties,  is  fit  to  become  the 
Eternal.”  (b.  G.  XIV,  22-26.) 
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Radiance,  Energy  and  Grossness  refer  to  the  three 
Gunas — Sattva,  Rajas  and  Tamas.  These  three  prevail 
in  waking  and  dream  and  subside  in  sleep,  trance  and 
mental  abstraction. 

“  Energy  ”  is  of  two  kinds  :  agreeable  and  disagree¬ 
able.  The  fool  hates  the  disagreeable  and  seeks  the 
agreeable  energy  in  the  waking  condition.  The  Gunatlta , 
however,  being  beyond  the  influence  of  impressions, 
agreeable  or  disagreeable,  feels  neither  hatred  nor  desire. 
The  Enlightened  Gunatlta  stands  entirely  indifferent, 
even  as  the  onlooker  witnessing  two  parties  fighting  with 
each  other,  himself  unconcerned  with  the  issue  and 
unswayed  either  way,  by  success  or  defeat.  This  in¬ 
difference  is  due  to  the  conviction :  “  The  Gunas  act  and 
react  upon  themselves.  I  have  nothing  to  do  with  them.” 
The  false  knowledge  “  I  am  the  doer  ”  is  the  cause  of 
shaking  and  such  false  knowledge  being  absent  from  the 
Gunatlta,  he  stands  ever  “  unshaken  This  is  in  answer 
to  the  querry  “  How  acteth  he  (the  Sthita-prajha)  ?  ” 
“  Balanced  in  pleasure  and  pain,”  etc.,  are  the  marks  of  a 
Gunatlta.  Service  of  the  Supreme  by  the  practice  of 
Gnosis  and  Concentration  accompanied  by  unswerving 
Devotion,  are  the  means  to  be  adopted  by  the  Gunatlta. 

The  Brahmana  is  thus  described  by  Vyasa  and 
others : 

“  The  gods  know  him  to  be  a  Brahmana ,  who,  with 
neither  upper  nor  nether  garment,  reclining  on  bare  ground, 
and  using  nothing  but  his  hand  for  a  pillow,  remains  ever 
at  peace  (within  and  without).” 

The  word  “  Brahmana  ”  refers  to  the  knower  of  the 
Brahman.  The  S'ruti  describes  him  in  the  words  “  hence  the 
Brahmana .”  The  knower  of  the  Brahman  being  entitled 
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to  the  Renunciation-of-the-Enlightened  and  also  specially 
enjoined  not  to  have  commitments  of  his  own,  by  the 
S'ruti,  in  the  words  “  He  is  the  Parama-hamsa  who 
without  any  covering  goes  about  as  he  was  born  ” ; — 
it  is  quite  proper  that  the  Brahmana  should  have  been 
described  as  one  who  is  without  the  upper  or  nether 
garment  and  so  on. 

“  The  gods  know  him  to  be  a  Brahmana,  who  is  covered 
by  garment  of  any  kind,  is  sustained  by  any  kind  of  food  and 
reclines  on  any  kind  of  place  whatever.” 

Though  food,  covering  and  a  resting  place  are 
factors  to  be  reckoned  with  for  his  bodily  sustenance  and 
the  like,  the  Brahmana  does  not  weigh  the  question  of 
their  merit  or  demerit  in  determining  them  ;  the  satisfac¬ 
tion  of  hunger  and  substantial  nourishment  to  the  body 
being  the  only  relevant  considerations,  the  question  of 
merit  or  demerit,  which  only  serves  to  vitiate  the  mind 
indulging  upon  it,  ceases  to  be  germane. 

With  this  in  mind,  in  the  Bhdgavata  it  is  said : 

“  Of  what  avail  is  the  dilating  on  the  nature  of  merit 
and  demerit  ?  To  look  at  merit  and  demerit  as  distinct  is  bad  ; 
to  turn  away  from  either  of  them  is  laudable.” 

He  should  keep  to  the  Danda  and  the  Rauplna,  with 
a  view  to  implement  the  faith  of  his  audience,  by 
creating  the  impression  of  his  superiority,  while  engaged, 
purely  out  of  his  grace,  in  imparting  the  knowledge  of  the 
Brahman  to  them.  The  S'ruti  also  enjoins :  “  The  loin-cloth, 
the  stick  and  the  blanket,  he  should  keep,  as  much  for 
self-preservation  as  for  obliging  the  world.”  He  should, 
however,  never,  even  out  of  the  strongest  sympathy, 
exchange  even  a  word  about  the  worldly  concerns  (of 
his  pupils),  but  should  keep  himself  ever  absorbed  in 
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Concentration.  The  S'ruti  has  it  “  Know  well  that  Atman 
alone,  avoid  all  other  speech.”  (Mup.  2,  2,  5.)  Also, 

“  The  wise  Brahmana ,  having  well  realized  it,  should 
identify  himself  with  it ;  on  no  account  should  he  be  in¬ 
clined  to  be  prolix,  for,  then,  it  is  all  mere  waste  of  breath.” 
(B*.  4,  4,  21.) 

Imparting  the  knowledge  of  the  Brahman  does  not 
come  under  “  other  speech  ” ;  whence  it  cannot  prove 
detrimental  to  Concentration. 

This  “  Concentration  ”  will  meet  with  no  interruption 
in  solitude,  which  again  is  enjoined  by  another  Smrti : 

“  The  mendicant  should  remain  alone,  as  is  enjoined  ; 
two  of  them  make  a  pair ;  three,  a  village ;  and  more  than 
that,  a  city  ;  a  city,  a  village  or  a  pair  should  be  avoided  ;  for, 
among  them  (constituting  the  above),  there  is  scope  for  the 
discussion  of  political  or  other  matters  or  gossip  about 
alms.” 

To  proceed, 

“  Him  the  gods  know  to  be  a  Brahmana ,  who  has  no 
blessing  to  give,  no  business  to  undertake,  no  salutation  to 
offer,  nor  praise  to  bestow,  who  is  never  depressed,  and  in 
whose  case  rituals  are  shorn  (of  their  purpose).” 

It  is  customary  for  the  Elders  in  society  to  bless 
those  persons  that  salute  them.  Wishing  success  to 
the  man  in  the  acquisition  of  whatever  is  nearest  to  his 
heart,  is  “  blessing  ” ;  it  being  so,  as  tastes  differ  among 
men,  the  distraction  involved  in  the  mental  search  after 
the  propitiation  of  such  tastes,  produces  worldly  impres¬ 
sions  on  a  large  scale  and  proves  detrimental  to  Gnosis. 
Another  Smrti  also  says  : 

“  Gnosis  in  its  proper  form,  is  never  attained  by  one, 
whose  mind  is  distraught  with  things  of  the  world,  the  pride 
of  learning  and  the  preservation  of  his  body.” 

This  would  apply  also  to  “  business  ”,  “  salutation  ”, 
etc.  “  Business  ”  consists  in  the  effort  to  acquire  house, 
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land  or  the  like,  either  for  oneself  or  for  the  bene¬ 
fit  of  others.  The  Liberated  must  give  up  these, 
viz.,  blessing  and  business.  It  should  not  be  supposed 
that  abstinence  from  blessing  will  offend  the  saluting 
men  ;  for,  the  uttering  of  the  word  Narayana  answers, 
in  equal  measure,  the  purpose  of  all  blessings  and  is,  at 
the  same  time,  capable  of  acting  as  an  antidote  against 
both  the  worldly-mindedness  (of  the  Liberated)  and  the 
grief  (of  the  saluting  men).  Business  of  all  kinds  is 
evil.  Says  the  Smrti  : 

“  Business  of  all  kinds  is  clouded  by  defects  as  fire 
by  smoke.”  (B.  G.  XVIII,  48.) 

“  Salutation  ”  is  prescribed  to  the  Seeker,  thus : 

“  Salutation  must  be  made  to  one  who  is  a  prior  Sarhnya- 
sin  and  belongs  to  the  same  order  and  never  to  any 
one  else.” 

Here  enquiry  as  to  the  priority  of  the  Samnyasin 
and  if  he  belongs  to  the  same  Order,  leads  to  the 
distraction  of  the  mind.  Hence,  many  Samnyasins 
are  found  wrangling  about  the  mere  question  of 
“  salutation  ”  The  Varttika-kara  explains  the  cause  of 
this  thus : 

“  There  are  also  Samnyasins  to  be  found,  swerving  from 
the  right  path,  with  their  minds  engrossed  in  the  phenomenal 
world,  addicted  to  tale-bearing,  prone  to  fomenting  quarrels 
and  with  their  hearts  influenced  adversely  by  Fate.”  (I.  1584). 

It  has  been  shown  by  His  Grace  (S'amkara)  that  the 
Liberated  has  nothing  to  do  with  salutation  : 

“When  he  remains  steadfast  in  the  Unconditioned, 
transcending  all  name  and  form,  when,  in  fact,  he  is  thus 
transfixed  to  the  unique  Empire  of  the  Self,  whom  should  such 
a  Knower  of  the  Self  salute  ?  He  has  nothing  to  do  with 
action  of  any  kind.”  (Up.  17,  64). 
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Though  salutation  of  the  kind  likely  to  confuse  the 
mind  is  prohibited,  that  salutation  which  generates 
lucidity,  resulting  from  mental  equanimity,  is  permitted. 
Says  the  Smrti : 

“  One  should  make  salutation,  even  to  the  dog,  the 
CandcLla ,  the  cow  and  the  ass,  by  prostrating  himself  on  the 
ground  like  a  stick,  in  the  belief  that  the  God  Almighty  inheres 
in  all  things  as  their  Jlva .” 

The  “  praise  ”  that  is  forbidden  is  the  praise  of  men, 
not  of  God.  Says  Brhas-pati  (in  his  Smrti) : 

“  Who  would  not  be  freed  from  bondage,  should  he 
glorify  the  Maker  of  the  universe,  even  as  he,  in  quest  of 
wealth,  would  praise  the  man  of  wealth  with  all  deference  ?  ” 

To  resume,  “  never  depressed  ”  means  not  lacking  in 
spirit.  Hence  the  Smrti  : 

“  On  occasions  when  he  gets  no  food,  the  man  of  strong 
will  would  find  cause  for  no  dejection,  nor  would  he  ever  find 
cause  for  exultation  on  obtaining  it ; — for  both  of  them  depend 
entirely  on  Fate.” 

“  By  rituals  shorn  of  their  purpose  ”  is  meant,  his  being 
beyond  the  pale  of  religious  injunctions  and  prohibitions ; 
for,  as  the  Smrti  has  it,  “  Where  can  there  be  any 
injunction  or  prohibition  to  them,  who  walk  the  way 
transcending  the  three  Gunas  ?  ”  With  the  same  in  mind, 
the  Lord,  too,  has  said  : 

“  The  Vedas  deal  with  the  three  Gunas  (properties) ;  be 
thou  above  these  three  Gunas ,  O  Arjuna  !  beyond  the  pairs  of 
opposites,  ever  steadfast  in  purity,  careless  of  possessions, 
full  of  the  Self.”  (B.  G.  II,  45). 

Also  Narad  a  : 

“  The  all-pervading  Visnu  should  ever  be  treasured  up 
in  one’s  memory  and  not  lost  sight  of  even  for  a  moment ; 
all  injunctions  and  all  prohibitions  are  ever  at  the  beck  and 
call  of  such  a  one  possessed  of  these  two,” 
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To  proceed,  then, 

“  Him  the  gods  know  to  be  a  Brahma, na ,  who  is  afraid 
of  the  multitude,  as  of  a  snake  ;  of  conventional  respect  and 
forms,  as  of  death  itself  ;  and  of  women,  as  of  a  corpse.” 

The  reason  for  their  being  “  afraid  of  the  multitude, 
as  of  a  snake  ”  has  already  been  indicated  in  the  words 
“  among  them,  there  is  scope  for  the  discussion  of  political 
or  other  matters  ”.  As  “  respect  ”  breeds  attachment  and 
thus  sets  up  tendencies  adverse  to  the  true  aim  of  life,  it 
should  be  avoided  as  “  death  There  is  also  the  reading 
“  as  Hell  ”.  Hence  the  Smrti  : 

“  Absence  of  regard  adds  to  the  force  of  austerities, 
while  regard  undermines  it :  the  Vipra  adored  and  worshipped 
speeds  to  decay,  like  the  cow  that  becomes  dry  owing  to 
abstinence  from  being  milked.” 

With  this  very  idea  in  mind,  insult  is  spoken  of  as 
worth  courting,  in  the  Smrti : 

“  The  Yogin ,  ever  keeping  in  mind  the  path  of  the  wise, 
must  conduct  himself  in  such  a  way  that  people  would  treat 
him  with  contempt,  and  never  seek  his  company.” 

Women  are  open  to  two  kinds  of  disqualifications 
(from  the  ascetic’s  stand-point),  in  being  one  of  the 
“  prohibited  ”  things  and  in  being  loathsome  by  nature. 
The  “  prohibited  ”  limit  is  sometimes  transgressed, 
through  overpowering  attachment,  or  through  the  force 
of  Necessity.  Says  the  Smrti ,  with  this  in  view  : 

“  Never  share  the  same  seat  even  with  mother,  sister 
or  daughter ;  for,  the  host  of  senses  overthrows  even  the 
Enlightened,  by  its  overwhelming  force.”  (Manu.  2,  215). 

Loathsomeness  is  thus  described  in  the  Smrti : 

“  Though  there  is  little  difference  between  the  un- 
namable  part  of  the  woman  and  the  fistula  ever  oozing,  one 
is  often  deluded,  owing  to  difference  in  point  of  view.  What 
more  is  there  than  the  audacity  of  those  men,  who  find 
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pleasure  in  that  piece  of  integument  with  a  slit  in  the  middle, 
and  full  of  the  stench  emanating  from  the  nether  orifice 
hard  by  ?  ” 

There  is  also  the  reading  “  do  not  such  men  resemble 
worms  ?  ” 

Thus  it  will  be  seen  that  the  comparison  of  a  woman 
to  a  corpse  is  to  bring  out  both  the  senses  implied  by  her 
being  classed  as  a  prohibited  thing  and  her  being 
loathsome. 

“  The  gods  know  him  to  be  a  Brahmaya ,  who,  all  alone, 
ever  fills  the  entire  Afcas'ci,  and  who  finds  himself  in  utter 
solitude,  though  in  a  densely  populated  place.” 

Men  of  the  world  should  avoid  being  alone,  on 
account  of  their  susceptibility  to  fear,  indolence  and  the 
like ;  the  company  of  others  should  be  courted  by  them, 
as  there  is  no  scope  for  such  susceptibility  therein.  In 
the  case  of  Yogins  the  opposite  is  true ;  the  vast  expanse 
of  Space  appears  to  be  full  of  the  fully  realized  Bliss 
of  the  Self,  owing  to  Concentration  carried  on  without 
interruption,  in  solitude.  Hence,  there  is  the  absence  of 
susceptibility  to  fear,  indolence,  sorrow,  delusion,  and  the 
like,  in  their  case.  For,  as  the  S'ridi  puts  it : 

“  Where  can  there  be  any  delusion,  or  sorrow  to  the 
Enlightened,  who  sees  oneness  through  the  realization  of 
every  being  as  his  Self.”  (Is'a.  7.) 

A  place  densely  populated  is  adverse  to  Concentra¬ 
tion,  on  account  of  the  political  discussion,  etc.,  taking 
place  there  and  hence  not  conducive  to  the  realization  of 
the  Bliss  of  the  Self.  Such  a  place  torments  the  mind  as 
bereft  of  such  Bliss.  The  reason  for  this  is  the  illusory 
nature  of  the  world  and  the  fullness  of  the  Self. 

One  who  is  beyond  caste  ( Varna)  and  stage  (As'rama) 
is  thus  described  by  Parametfvara  to  Visnu,  in  the  Fifth 
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Chapter  of  the  Section  on  Liberation,  in  the  Suta- 
saiinhita : 

“  The  student,  the  householder,  the  forester,  the  mendi¬ 
cant,  and  he  who  belongs  to  no  Varna  or  Asrama ;  these 
stand  in  point  of  their  superiority  and  skill  in  the  order  men¬ 
tioned.  (9.)  He  who  is  beyond  Varna  and  As'rama  is  said  to 

be  the  master  of  chelas  of  all  orders  ;  even  like  Me,  he  should 
never,  O  Purusottama  !  become  the  pupil  of  any  one.  Such 
a  one  is  verily  the  Teacher  of  teachers,  there  is  really  none  in 
this  world  equal  or  superior  to  him.  He  belongs  to  the  order 

beyond  Varna  and  Asrama,  who  has  realized  the  Supreme 

Truth,  which  transcends  the  body  and  the  senses,  which  is  the 
Witness  of  all,  the  Absolute  Intelligence,  all  Bliss  and  self- 

effulgent.  O  Kes'ava  !  he  is  beyond  Varna  and  As'rama ,  who 

knows  his  Self  as  God,  from  hearing  the  Great  Texts1  of  the 
Vedanta ;  who  knows  the  great  Lord  who  transcends  the 

Varnas  and  Asramas  and  is  the  Witness  of  the  three  condi- 
tions ;  who  has  firm  conviction,  born  of  the  study  of  the 
Upanisads,  that  the  Varnas ,  Asramas  and  the  like  are  only 

a  part  of  the  web  of  illusion  woven  round  the  body,  and  by  no 
means  belong  to  “  Me,”  i.e.,  the  Self,  which  is  all  conscious¬ 
ness  ;  who  indeed  knows,  through  the  Upanisads,  that  the 
whole  of  this  universe  fulfils  itself  on  account  of  My  pre¬ 
sence,  just  as  men,  of  their  own  accord,  fulfil  their  various 
duties  in  the  presence  of  the  Sun ;  that  the  world  is  ever 
projected  in  Me  as  an  illusive  idea,  even  as  Hara,  Keyura , 
Kanaka,  Svastika  and  other  varieties  of  ornaments  are  illu¬ 
sions  of  pure  gold  ;  and  that  the  whole  world  beginning  with 
the  Mahat  is  produced  by  mere  illusion  in  me,  even  as  silver 
is  produced  by  mere  illusion  in  nacre.  The  great  Lord  who 
is  One,  ever  pervades,  like  Akus'a ,  the  body  of  a  Candala  or  of 
a  Brcdimana,  of  bird  or  beast  and  all  things  high  or  low,  devoid 

of  any  connection  whatever  ;  and  “  I,  indeed,  am  this  Lord  ” — • 
thus  does,  he,  0  Purusottama  !  realize  the  truth  of  the  Upani- 

sad.  He  has  transcended  all  Varnas  and  all  Asramas ,  who, 

through  the  concluding  portion  of  the  Veda,  realizes  “  As 
the  directions  all  appear  as  before  to  a  man,  even  after  the 
delusion  of  his  eye  has  been  cured,  so,  to  me,  the  world  still 
appears  (the  impression  still  persists),  even  after  its  dissolution 

1  Such  as,  “  Thou  art  that,"  "  I  am  the  Brahman and  the  like. 
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by  proper  Gnosis  ;  in  fact  it  is  naught ;  as  the  whole  panorama 
of  a  dream  is  merely  the  result  of  fancy  and  illusion  in  me, 
so  also,  the  experience  I  have,  while  awake,  is  the  result  of 
illusion  in  me  He  is,  no  doubt,  removed  beyond  Varna  and 

As'rama ,  who  stands  centred  in  the  Self,  rising  above  all 
Varnas  and  As'ramas ,  on  the  dissolution  of  all  the  duties 

pertaining  to  the  one  or  the  other,  at  the  sight  of  his  real  Self. 
He  is  declared  to  be,  by  all  Knowers  of  the  Essence  of  the 

Veda ,  beyond  Varna  and  As'rama ,  who,  having  given  them 

up,  stands  ever  centred  in  the  Self.  The  body,  the  senses,  the 
vital  breath,  the  mind,  the  intellect,  egoism,  the  thinking 
principle,  nay,  even  illusion  itself,  the  cosmos  beginning  with 
supreme  ether,  the  doer,  the  sufferer,  the  director  of  either — 
none  of  these  constitute  the  Self ;  It  is  all  pure  Being,  all  pure 
Thought,  all  pure  Bliss ;  It  is  verily,  in  every  repect,  none 
other  than  the  Brahman.  The  Sun  appears  to  move,  only 
when  the  water  (in  which  he  is  reflected)  moves.  Likewise, 
the  Self  apparently  has  vicissitudes,  only  when  under  the 
influence  of  egoism.  Therefore,  O  Kes'ava  !  the  Varnas  and  the 

As'ramas ,  which  really  pertain  to  some  other  thing,  are  attri¬ 
buted  only  through  delusion  to  the  Atman.  They  have  nothing 
to  do  with  the  true  Knower  of  the  Self.  Injunction,  prohi¬ 
bition,  nay  the  very  idea  that  something  ought  or  ought  not 
to  be  given  up,  and  things  of  the  kind  do  not,  O  Janardana  ! 

belong  to  the  Knowers  of  the  Atman  ;  O  lotus-eyed  one  ! 
Mortals  deluded  by  Maya  can  never  understand  these  charac¬ 
teristics  of  the  Atma-jnanin.  These  eyes  of  flesh  can  never  see 
the  condition  of  the  Knowers  of  the  Brahman.  O  Kes'ava  !  it 
comes  of  itself  to  those  who  knoiv.  Where  all  men  are 
usually  fast  asleep,  the  Yogin  is  wide  awake  ;  and  O  Kes'ava  ! 
where  men  are  wide  awake,  there  the  Enlightened  is  fast 
asleep.  He  is  said  to  be  the  true  Ativarnas'ramin  (one  beyond 

Varna — caste,  and  As'rama — stage),  who  has  realized,  by  self¬ 
experience  and  by  what  he  has  been  taught  at  the  end  of  the 
Veda ,  in  regard  to  the  Self,  which  is  Peerless ;  Uncondi¬ 
tioned  ;  Unaffected  ;  ever  Pure  ;  beyond  Illusion  ;  Being  and 
Consciousness  in  one  ;  and  supremely  Immortal.”  (14-42.) 

Thus,  then,  S'rutis  such  as  “  the  altogether-Liberated 

is  all  the  more  liberated  ”  1  and  texts  from  the  Smrtis 

1  In  this  text  are  hinted  both  Jlvan-mukti  and  Videha-mukti.  The 
word  Videha-mukti  will,  however,  have  its  meaning  slightly  modified  in 
the  next  chapter. 
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speaking  of  the  “  Liberated-in-this-life,”  the  “  Stable  in 
Prajna ”  the  “  Devotee  of  the  Lord,”  the  “  Gunatlta the 
“  Brdhmana  ”  and  the  Ativarnds'ramin  ” — all  these  bear 
testimony  to  the  truth  and  possibility  of  what  is  called 
“  Liberation-in-this-life  ”  (Jlvan-mukti). 


CHAPTER  II 

ON  THE  OBLITERATION  OF  LATENT  DESIRE 


WE  now  proceed  to  deal  with  the  means  which  lead  to 
“  Liberation-in-this-life  They  are  “  Gnosis,”  “  the  Dis¬ 
solution  of  the  Mind,”  1  and  “  the  Obliteration  of  Latent 
Desire”.  Hence,  in  the  Yoga-vasisiha,  Vasistha  says, 
while  dealing  with  “  the  body  of  Jivan-muktas,”  at  the 
end  of  the  Chapter  on  Supreme  Pacification : 

“  O  best  of  intellects !  the  Obliteration  of  Latent 
Desire,  Gnosis  and  the  Dissolution  of  the  Mind,  if  attempted 
simultaneously  for  a  sufficient  length  of  time,  bestow  the 
desired  fruit.” 

Having  thus  shown  the  relationship  of  these  means 
to  their  result,  the  Sage  points  out  contrariwise  the 
relationship  of  the  absence  of  these  means  to  the  absence 
of  the  result : 

“  So  long  as  these  three  are  not  well  attempted  repeat¬ 
edly,  the  (aforesaid)  condition  cannot  be  realized  even  after 
the  lapse  of  hundreds  of  years.” 

1  The  word,  "  Mind,”  should  he  understood  not  in  the  sense  of  that 
which  is  opposed  to  "  Matter,”  viz.,  the  Spirit,  but  in  the  sense  of  the 
Intelligent  or  Thinking  Principle.  The  Inner  Sense — Antah-karana — has 
four  functions  (1)  simple  response,  Sensation ;  (2)  localizing  external 
objects.  Perception  ;  (3)  connecting  the  thinking  ego  with  thoughts  and 
acts.  Volition  ;  and  (4)  the  last  which  influences  volition  one  way  or  the 
other.  Reason.  Action  then  passes  from  the  inner-mental-plane  to  the 
outer-physical-plane.  The  first  of  these  four  is  what  is  meant  by  “  Mind  ” 
in  the  present  instance.  It  may  conveniently  be  mentioned  here  that 
the  other  three  processes  are,  in  Samskrt,  called  Citta,  Aham-kara, 
and  Buddhi. 

7 
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He  then  points  out  the  disadvantage  arising  from 
not  attempting  these  three  at  the  same  time,  thus : 

“  Even  if  these  should  be  attempted  one  by  one,  for  a 
long  time,  they  are  not  attended  with  success,  as  is  the  case 
with  incantations,  which  have  to  be  invariably  pronounced 
together,  (if  uttered  one  by  one).*’ 

If,  in  the  “  besprinkling  ”  during  the  “  Twilight- 
adoration-ceremony  ”,  which  must  be  accompanied  with 
the  repetition  of  the  three  Bks,  beginning  with  “  Apo  hi 
stha ,”  etc.,  these  three  be  repeated  alternately  day  after 
day,  the  ceremony  cannot  be  said  to  be  accomplished,  as 
laid  down  by  the  Scripture.  Again,  if  from  those  incanta¬ 
tions  which  always  go  in  hexads,  one  incantation  after 
another  were  recited,  at  intervals,  no  result  will  follow. 
Or  for  instance,  if,  in  our  temporal  affairs,  vegetable, 
soup,  rice  and  the  like  were  each  served,  one  for  each 
meal,  there  can  certainly  be  no  dinner. 

The  purpose  served  by  the  repeated  attempt  (of  the 
three)  is  thus  set  forth  : 

If  these  three  are  attempted  for  a  long  time,  un¬ 
doubtedly  the  fast  knots  of  the  heart  are  sundered,  even  as 
the  fine  threads  of  the  lotus  give  way,  on  the  cutting  up 
of  the  stalk.” 

The  negative  aspect  of  the  same  is  thus  described : 

”  Worldly  existence,  O  Rama !  has  inured  through 
hundreds  of  previous  incarnations  and  is  never  dissolved  with¬ 
out  long  application.” 

Not  only  does  isolation  of  these  means  in  their 
application  lead  to  no  result,  but  also  renders  even  their 
proper  attainment  impossible.  Says  he  : 

“  Gnosis ,  the  Dissolution  of  the  Mind,  and  the  Oblitera¬ 
tion  of  Latent  Desire,  being  closely  inter-related  as  cause  and 
effect,  are  difficult  of  attainment.” 
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By  coupling  together  twos  and  twos  out  of  these 
three,  there  arise  three  pairs.  The  reciprocal  causal 
relation  between  the  two,  in  the  pair  made  of  the  “  Disso¬ 
lution  of  the  Mind  ”  and  the  “  Obliteration  of  Latent 
Desire,”  is  described  thus  by  setting  forth  the  negative 
aspect : 

“  Latent  Desire  is  not  obliterated,  so  long  as  the  Mind 
is  not  dissolved,  and  the  Mind  never  attains  rest,  so  long 
as  Latent  Desire  is  not  killed.” 

The  Inner  Sense  ( Antah-karana )  taking  the  form  of 
a  series  of  transformations,  resembling,  in  this  respect, 
the  flame  of  a  lamp,  is  called  the  Mind,  on  account  of  its 
mental  functions.  The  Dissolution  of  this  Mind  then 
means  its  giving  up  all  connection  with  these  transfor¬ 
mations  and  assuming  a  state  of  Interception.  Says 
Patanjali  in  his  Yoga-sutras :  “  Interception  is  the 
transformation  of  the  Mind  at  the  moments  of  Intercep¬ 
tion  :  the  impressions  of  Distraction  and  Interception 
going  out  and  rising  up  respectively.”  (Ill,  9.)  Impres¬ 
sions  tending  to  distraction  being  neutralized,  impres¬ 
sions  holding  the  Mind  in  control  manifest  themselves ; 
and  the  moment  of  Interception  holds  sway  over  the 
Mind.  This  is  all  that  is  meant  by  the  “  Dissolution 
of  the  Mind  ”.  That  which  generates  mental  impres¬ 
sions,  such  as  anger  and  the  like,  rising  up  all  of  a 
sudden  and  without  any  thought  of  the  past  or 
the  future,  is  called  Vasana  (Latent  Desire),  for,  it  is  the 
something  that  saturates  the  Mind  with  the  Vasana  (, lit ., 
smell  or  fragrance)  of  every  previous  experience.  The 
Obliteration  of  this  Latent  Desire  means  the  absence  of 
scope  for  the  rise  of  anger  and  the  like,  even  in  the 
presence  of  appropriate  external  causes,  as  a  result  of 


52 


THE  JIVAN-MUKTI-VIVEKA 


Vasan&s,  such  as  Self-control  and  the  like,  generated  by 
Discrimination,  being  firmly  fixed  in  the  Mind.  Now 
if  the  Mind  is  not  dissolved  and  transformations  do 
arise,  there  can  be  no  Obliteration  of  Vasana,  in  case 
some  accidental  external  cause  excites  anger  and  the 
like.  On  the  other  hand,  as  long  as  Vasana  is  not 
destroyed,  transformation  of  the  Mind  continues  as 
before  and,  as  such,  there  is  no  Dissolution  of  the 
Mind. 

The  reciprocal  causal  relationship  between  Gnosis 
and  the  Dissolution  of  the  Mind  is  thus  described  by  set¬ 
ting  forth  the  negative  aspect : 

“  Whence  could  there  be  rest  for  the  Mind,  so  long  as 
there  is  no  Gnosis  ?  And  Gnosis  too  is  impossible,  as  long  as 
the  Mind  is  not  entirely  at  rest.” 

.  1  t 

“  All  this  is  verily  the  Atman .  The  phenomenal 
world  of  forms,  tastes  and  the  like  is  illusory ;  it  has  no 
real  existence  whatever  ”  :  Conviction  such  as  this,  is  real 
Gnosis.  When  such  Gnosis  has  not  been  accomplished,  so 
long  as  taste  and  other  things  actually  exist,  transforma¬ 
tions  of  the  Mind  relating  to  them  cannot  by  any  means 
be  prevented,  even  as  the  flame  of  fire  cannot  be  stopped, 
as  long  as  we  continue  to  feed  it  with  fuel.  So  long  as 
the  Mind  is  not  at  rest  and,  in  consequence,  forms  and  the 
like  are  experienced  through  transformations  of  the 
Mind,  there  arises  the  doubt  that  the  text,  “  Here  verily 
there  is  no  diversity  whatsoever,”  runs  counter  to 
direct  experience,  as  in  the  case  of  the  text  “  the 
Prastara  (the  clump  of  Kusfa  grass)  is  the  Yajamana 
(the  sacrificer)  ” ;  on  account  of  such  doubt,  the 
conviction  that  the  Brahman  is  secondless  cannot 
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The  reciprocal  causal  relationship  between  the 
Obliteration  of  Latent  Desire  and  Gnosis  is  thus  des¬ 
cribed  by  setting  forth  the  negative  aspect : 

“  Where  could  there  be  access  to  Gnosis  as  long  as 
Latent  Desire  is  not  killed  ?  Latent  Desire  can  never  be 
obliterated  as  long  as  Gnosis  is  not  fully  realized.” 

Gnosis  never  conies  about,  for  want  of  proper  means, 
such  as  Self-control  and  the  like,  as  long  as  the  latent 
power  of  anger  and  the  like  is  not  laid  entirely  at  rest. 
In  so  far  as  the  secondlessness  of  the  Brahman  is  not 
fully  realized,  that  False  Knowledge,  which  invests  the 
causes  of  anger  and  its  brood  with  a  semblance  of  reality, 
is  not  done  away  with  ;  hence  Latent  Desire  is  not  killed. 

We  now  proceed  to  set  forth  the  reciprocal  causal 
relationship  of  the  aforesaid  three  pairs  in  their  positive 
aspect.  When  the  Mind  is  dissolved,  and  there  is  no  con¬ 
sciousness  of  any  external  cause  which  can  fully  rouse 
mental  impressions,  Latent  Desire  fades  away ;  when 
Latent  Desire  dies  out  and  there  remains  no  cause  for 
that  functioning  of  the  mind  which  we  call  anger  and 
the  like,  the  Mind  is  dissolved.  This  is  the  pair  made  up 
of  “  the  Dissolution  of  the  Mind  ”  and  “  the  Obliteration  of 
Latent  Desire  ”.  From  the  S'ruti  “  It  is  seen  with  the  one- 
pointed  Intellect,”  1  it  can  be  inferred  that,  as  only  that 
transformation  of  the  Mind  which  has  attuned  itself  to 
the  oneness  of  the  Self,  can  see ,  the  destruction  of  all  other 
transformations  is,  it  will  be  plain  enough,  the  only  cause 
of  proper  Gnosis.  When  Gnosis  has  arisen,  as  the  Mind 
ceases  to  think  of  this  unreal  world,  as  it  would,  of  the 
“  horns  of  a  man  ”  and  similar  impossibilities ;  and  as 

1  From  the  Kathopaniqad  :  “  This  is  the  concealed  Self  of  every  being, 
never  manifest ;  It  is  seen  with  the  one-pointed  intellect  by  those  who  are 
accustomed  to  minute  observation." 
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thinking  in  any  form  is  no  more  of  any  use,  after  Atman 
has  been  fully  seen  ;  the  Mind  dies  out,  of  itself,  like  fire 
not  fed  with  fuel.  This  is  the  pair  made  up  of  Gnosis 
and  the  Dissolution  of  the  Mind.  The  author  of  the 
Varttika  thus  describes  how  Gnosis  is  the  cause  of  the 
Obliteration  of  Vasanas,  such  as  anger  and  the  like  : 

“  Wherefore  can  the  man  of  Discrimination  find  cause 
for  anger,  when  he  sees  the  identical  Atman  pervading  his 
foes,  kinsmen  and  himself  alike,  even  as  it  does  the  limbs 
of  his  body  ?  ”  (Nais.  2,  18.) 

It  is  a  wellknown  fact  that  Self-control  and  the  like, 
which  are  in  effect  identical  with  the  obliteration  of  the 
latent  sense  of  anger  and  the  like,  are  the  proper  means 
of  Gnosis.  Says  VASISTHA  also  : 

“Virtues,  such  as  Self-control  and  the  like,  derive 
nourishment  from  Gnosis ;  Gnosis  likewise  developes  fully 
through  these  virtues  :  like  the  lotus  and  the  pond  wherein 
it  grows,  they  conduce  to  their  mutual  well-being.” 

Such  is  the  nature  of  the  pair  made  up  of  Gnosis 
and  the  Obliteration  of  Latent  Desire. 

The  means  of  accomplishing  the  three,  viz.,  Gnosis , 
and  others  are  thus  described  : 

“  Therefore,  O  Raghava  !  with  free  personal  effort, 
accompanied  by  right  discrimination,  one  should  betake  him¬ 
self  to  these  three,  keeping  at  a  distance  all  desire  for  enjoy¬ 
ment.” 

“  Personal  effort  ”  connotes  enthusiasm  requisite  to 
form  the  firm  resolve  “  Somehow  or  other  I  shall  verily 
accomplish  this.”  “  Discrimination  ”  means  the  conviction 
borne  on  one  after  due  analysis  and  observation,  that 
S'ravana  and  the  rest 1  are  the  means  to  Gnosis,  Yoga 
is  the  means  to  the  Dissolution  of  the  Mind,  and  the 

1  Study,  Contemplation  and  Assimilation :  Sravana,  Manana,  and 
Nididliyasana. 
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setting  up  of  an  opposite  current  (of  Vasana)  the  means 
to  the  Obliteration  of  Vasana.  It  is  said  that  desire  for 
enjoyment  has  to  be  kept  “  at  a  distance ,”  because  once 
the  smallest  desire  for  enjoyment  is  admitted,  there  will 
be  nothing  to  prevent  it  from  exceeding  the  limit,  as 
borne  out  by  the  adage,  “  This  will  continually  increase 
like  fire  constantly  fed  with  fuel.”  (Manu.  II,  94.) 

It  has  been  shown  before  that  Gnosis  is  the  result  of 
the  Renunciation-of-the-Seeker  and  Jlvan-mukti  that  of 
the  “  Renunciation-of-the-Enlightened.  If  so,  it  would 
appear  that  one,  having  first  acquired  Gnosis,  should  then 
enter  on  the  Renunciation-of-the-Enlightened,  and  while 
living  in  that  condition,  try  to  break  the  bonds  of  Latent 
Desire  and  the  functioning  of  the  Mind,  which  hold  him. 
If,  at  this  stage,  it  is  enjoined  that  we  should  carry  on 
Gnosis ,  the  Obliteration  of  Latent  Desire  and  the  Dissolu¬ 
tion  of  the  Mind,  all  the  three  at  the  same  time,  it  may 
be  held  that  it  involves  a  contradiction  of  what  has  been 
said  before.  There  is  no  such  fallacy ;  for,  a  reconcilia¬ 
tion  of  the  two  positions  may  be  sought  by  establishing 
their  inter-relationship  as  Principal  and  Subordinate.  To 
the  Seeker,  Gnosis  is  the  Principal,  while  the  Dissolution 
of  the  Mind  and  the  Obliteration  of  Latent  Desire  are 
subordinate  thereto.  The  reverse  is  true  of  the  Enlighten¬ 
ed.  Hence,  it  follows,  that  simultaneous  attention  to  these 
three  does  not,  in  either  case,  contradict  the  other  posi¬ 
tion.  Nor  should  it  be  supposed  that  subsequent  application 
is  of  little  use  to  him  who  has  accomplished  everything  by 
acquiring  Gnosis.  For,  the  usefulness  of  such  application 
to  him  will  become  patent  from  the  description  of  the 
aim  of  Jlvan-mukti  given  in  the  sequel.  Again,  even 
granting  that  Gnosis  is  subordinated,  as  the  means  for 
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the  acquisition  of  Gnosis,  such  as  S'ravana  and  the  rest, 
are  of  no  use  to  the  Enlightened  and  as  Gnosis,  which  is 
essentially  something  outside  the  category  of  action,  is 
incapable  of  either  being  done  or  not  done  or  otherwise 
done,  if  it  be  asked — “  Of  what  nature  is  the  subsequent 
application  of  the  Enlightened  ?  ” — we  reply  that  it  is  the 
frequent  remembrance  of  the  Sublime  Truth  through 
whatever  means.  Such  application  has  been  referred  to 
as  follows  in  the  episode  of  Lila } 

“  Thought  of  That,  talk  of  That,  mutual  enlightenment 
about  That  and  being  intent  ever  on  That — this  the  wise  call 
the  study  of  Gnosis.  The  objective  world  was  not  in  existence 
at  the  commencement  of  Creation,  nor  did  it,  made  up  of 
“  I  ”  and  “  this  world  ”  ever  exist ; — the  wise  know  this  as 
the  best  form  of  study.” 

Application  to  the  Dissolution  of  the  Mind  and  the 

Obliteration  of  Latent  Desire  is  also  set  forth  in  the  same 

. ? 

episode : 

“  They  are  verily  the  students  who,  with  the  aid  of  the 
Scripture  and  skilful  practices,  try  to  realize  the  absolute 
non-existence  of  the  knower  and  the  known.” 

The  knowledge  of  the  falsity  of  the  knower  and 
the  known  is  the  knowledge  of  their  non-existence  ;  and 
the  non-experience,  even  of  their  form,  is  the  Realization 
of  their  “  absolute  non-existence”.  “  Skilful  practices  ” 
refer  to  Yoga.  This,  then,  implies  application  to  the 
“  Dissolution  of  the  Mind.” 

“  When  love  and  hatred  are  reduced  to  the  utmost 
thinness,  through  the  realization  of  the  non-existence  of  the 
objective  world,  there  palpably  arises  a  sense  of  pleasure  ; — - 
this  condition  is  called  the  study  of  the  Brahman 

Of  such  a  nature  is  the  application  to  the  Obliteration  of 
Latent  Desire. 


1  In  the  Yoga-vasi$tha. 
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If  it  is  thought  that  it  is  not  quite  possible  to  specify 
which  of  these  three  applications,  which  are  apparently 
of  the  same  nature,  is  the  principal  and  which  sub¬ 
ordinate,  we  say,  “Not  so ;  for  such  a  classification  is 
possible,  according  to  the  object  one  has  in  view.”  To 
one  desirous  of  Liberation,  the  two  objects  are  Jivan- 
mukti  and  Videha-mukti ;  hence  it  is  said  in  the  S'ruti  : 
“  The  already  Liberated  is  altogether  liberated.”  Through 
life  of  the  Higher  Self  the  living  man  attains  Liberation  ; 
through  life  of  the  Lower  Self,  bondage.  This  has  been 
mentioned  by  the  Lord  in  the  Sixteenth  Chapter  of  the 
Bhagavad-glta : 

“  The  divine  properties  are  deemed  to  be  for  Liberation  ; 
the  demoniacal,  for  bondage.”  (B.  G.  XVI,  5.) 

These  two  lives  are  also  thus  described  in  the  same 
place  : 

“  Fearlessness,  cleanness  of  life,  steadfastness  in  the 
Yoga  of  wisdom,  almsgiving,  self-restraint  and  sacrifice  and 
study  of  the  Scriptures,  austerity  and  straightforwardness, 
harmlessness,  truth,  absence  of  wrath,  renunciation,  peaceful¬ 
ness,  absence  of  crookedness,  compassion  to  living  beings, 
uncovetousness,  mildness,  modesty,  absence  of  fickleness, 
vigour,  forgiveness,  fortitude,  purity,  absence  of  envy  and 
pride — these  are  his  who  is  born  with  the  divine  properties, 
O  Bharata  !  Hypocrisy,  arrogance  and  conceit,  wrath  and 
also  harshness  and  unwisdom  are  his  who  is  born,  O  Partha  ! 
with  demoniacal  properties.”  (B.  G.  XVI,  1-4.) 

Again  this  “  Life  of  the  Lower  Self  ”  is  described  in 
the  same  strain  to  the  end  of  the  chapter.  The  point  is 
that,  when  the  evil  Vasanas  born  of  the  “  Life  of  the 
Lower  Self,”  inherent  in  one  from  birth  and  running 
counter  to  the  teachings  of  sacred  texts,  are  put  out  by 
the  good  Vasanas  brought  about  from  the  Life  of  the 

Higher  Self,  accomplished  by  personal  effort  and  carried 
8 
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on  in  accord  with  the  word  of  the  Scripture,  there 
resuts  Jlvan-mukti. 

The  Dissolution  of  the  Mind  is  also  mentioned  in  the 
S'ruti  as  the  cause  of  Jlvan-mukti ,  alike  with  the  Obliter¬ 
ation  of  Latent  Desire : 

“  Mind  alone  is  to  man  the  cause  of  bondage  or  libera¬ 
tion  ;  lost  in  enjoyment,  it  leads  to  bondage  ;  freed  from  the 
objective,  it  leads  to  Liberation.  As  Mind  freed  from  the 
objective,  leads  to  Liberation,  one  desirous  of  Liberation  must 
always  try  to  wipe  off  the  objective  from  the  plane  of  his 
Mind.  When  the  Mind,  severed  from  all  connection  with 
sensual  objects  and  confined  to  the  light  of  the  heart,  finds 
itself  in  Ecstasy,  it  is  said  to  have  reached  its  culminating 
point.  The  Mind  should  be  prevented  from  functioning,  till 
its  dissolution  is  attained  in  the  heart ;  this  is  Gnosis ,  this  is 
.Concentration,  the  rest  is  all  mere  logomachy.” 

Bondage  is  of  two  kinds :  fast  and  loose.  The  Life 
of  the  Lower  Self  being  the  direct  cause  of  misery  makes 
up  the  former  kind  of  bondage.  The  mere  sense  of 
duality,  not  being,  by  itself,  the  cause  of  misery  and  for 
the  reason  that  it  leads  only  to  the  Life  of  the  Lower 
Self,  is  the  other  kind  of  bondage.  Whereas  only  the 
former  kind  of  bondage  is  removed  by  the  Obliteration  of 
Latent  Desire,  both  kinds  are  removed  by  the  Dissolution 
of  the  Mind.  It  should,  however,  not  be  supposed  that 
the  Dissolution  of  the  Mind  alone  will  do  and  that  the 
Obliteration  of  Latent  Desire  is  a  mere  superfluity,  for, 
when  the  Mind  is  called  into  being,  by  the  powerful 
operation  of  Necessity,  which  brings  about  the  result  of 
some  previous  action,  the  Obliteration  of  Latent  Desire 
would  stand  in  good  stead  in  the  removal  of  the  faster 
kind  of  bondage.  Further,  there  is  scope  for  experience 
such  as  this,  with  the  other  kind  of  loose  bondage. 
Transformations  of  the  Mind  of  the  gross  type  constitute 
“  fast  bondage  ” ;  transformations  of  the  Mind  under  the 
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sway  of  energy  and  placidity  make  “  loose  bondage 
This  has  been  explained  in  the  passage  beginning  with  : 

“  He,  whose  Mind  (Prajna)  is  free  from  anxiety  amid 
pains,  indifferent  amid  pleasures.”  (B.  G.  II,  56.) 

While  so,  it  should  not  be  supposed  that  because  the 
loose  kind  of  bondage  is  inevitable  and  the  other  kind  of 
bondage  is  destroyed  with  the  Obliteration  of  Latent 
Desire,  the  Dissolution  of  the  Mind  serves  no  useful  pur¬ 
pose  ;  for  it  is  necessary  for  warding  off  the  effect  of 
such  experiences  as  are  the  necessary  concomitants  of 
the  feeble  operation  of  Necessity.  Keeping  in  view  the 
warding  off  of  such  experience,  it  has  been  said  : 

“  If  it  were  at  all  possible  to  ward  off  experiences  result¬ 
ing  from  unavoidable  Necessity,  Nala,  Rama  and  Yudhi-sthira 
would  never  have  been  dragged  into  misery.”  (Pan.  7,  156.) 

Thus  “  the  Obliteration  of  Latent  Desire  ”  and  “  the 
Dissolution  of  the  Mind  ”,  being  the  direct  means  of 
“  Liberation-in-this-life  ”,  are  the  principal ;  whereas 
Gnosis  is  subordinate,  being  only  a  mediate  cause,  as 
producing  the  first  two.  The  S'ruti  mentions  Gnosis  as 
the  cause  of  Vasana-ksciya  (the  Obliteration  of  Latent 
Desire)  in  various  places :  “  Knowledge  of  the  Divine 
dissolves  all  bonds.”  (S've.  1,  1,  11.)  “  The  wise  one, 

realizing  the  Effulgent  One,  through  the  Yoga  of  Atman , 
gains  freedom  from  all  joy  and  sorrow.”  (Katha.  1,  1,  12.) 
“  The  knower  of  the  Atman  transcends  all  misery.” 
(Chan.  7,  1,  3.)  “  What  is  delusion,  what  sorrow, 

when  one  realizes  the  all-oneness?”  (Is'a.  7.)  “He  is 
freed  from  all  bonds  whatever,  on  knowing  the  Efful¬ 
gent.”  (S've.  1,  1,  8.) 

That  Gnosis  conduces  to  “  the  Dissolution  of  the 
Mind  ”  has  also  the  sanction  of  the  S'ruti.  Relating  to  the 


60 


THE  JIVAN-MUKTI-VIVEKA 


condition  of  Gnosis  it  is  said :  “  In  the  case  of  one  who 
sees  only  the  Self  in  all,  what  can  he  see  with  what  ? 
what  can  he  smell  with  what?  ”  (Br.  2,  4,  14.)  and  so  on. 
S'rl  Gauda-padacarya,  too  says  : 

“  When,  from  the  proper  realization  of  the  truth  of  the 
Atman ,  he  ceases  from  all  mental  planning,  he  reaches  the 
condition  wherein  there  is  no  Mind,  for,  it  then  ceases  to 
exist  for  want  of  anything  to  subsist  on.”  (3,  32.) 

As  “  the  Obliteration  of  Latent  Desire  ”  and  “  the 
Dissolution  of  the  Mind  ”,  are  the  principal  causes  of 
Jlvan-mukti  (Liberation-in-this-life),  so  Gnosis  is  the 
principal  cause  of  Videha-mukti  (Liberation  after  death), 
it  being  the  direct  means  of  attaining  the  same.  Says 
the  Smrti : 

“  From  Gnosis  alone  is  attained  Kaivalya ,  wherewith  one 
is  liberated.” 

Kaivalya  is  the  aloneness,  to  wit,  being  without  the 
appendage  of  the  body  and  the  like  of  the  Self.  This  is 
attainable  by  Gnosis  alone  ;  for,  the  condition  of  corpore¬ 
ality,  which  is  the  outcome  of  ignorance,  is  capable  of 
being  dissolved  only  through  Gnosis  :  the  word  “  alone  ”, 
added  to  qualify  Gnosis,  is  meant  to  exclude  formal 
religion  {Karma) ;  for,  the  S'ruti  also  has  it :  “  Neither  by 
Karma  nor  by  progeny  nor  by  wealth.”  (Tai.  4,  12,  3.) 
He  who,  without  properly  studying  the  philosophy  of 
Gnosis,  brings  about  “  the  Dissolution  of  the  Mind  ” 
and  “  the  Obliteration  of  Latent  Desire  ”,  as  occasion 
arises  therefor  and  devotes  himself  to  the  “  Brahman 
with  characteristics ,”  never  realizes  Kaivalya,  for  his 
subtile  body  is  not  destroyed.  Hence  the  above  two 
(by  themselves)  are  also  excluded  by  the  word  “  alone  ”. 
The  words  “  wherewith  one  is  liberated  ’’  mean,  that, 
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by  Kaivalya  brought  about  by  Gnosis ,  the  individual 
is  freed  from  all  bonds  and  conditions  whatever.  Bonds 
are  of  various  kinds,  signified  by  the  expressions,  the 
knot  of  Avidya,  the  conviction  “  I  am  not  Brahman  ”,  the 
knot  of  the  heart,  doubt,  Karmas ,  hankering  after  all 
objects  of  desire,  death,  re-birth,  these  and  others  where- 
ever  they  occur.  All  the  aforesaid  bonds  can  be  removed 
by  Gnosis.  Say  the  S'rutis  :  “  O  good  one  !  he  cuts  asunder 
the  knot  of  Avidytl,  who  finds  it  ever  present  in  the 
cavity  (of  the  heart)  ”  (Mun.  2,  2,  10.) ;  “  He  becomes  the 
Brahman  who  knows  the  Brahman  ”  (Muij.  3,  2,  9.) ; 
“  The  knot  in  the  heart  is  cut  asunder,  all  doubts 
vanish,  all  Karma  fades  away,  on  the  Realization  of 
the  Supreme  ”  (Mup.  2,  2,  8.) ;  “  Who  knows  it  fixed  in 
the  cavity  (of  the  heart)  in  the  highest  Akatfa,  simultane¬ 
ously  attains  the  fruition  of  all  his  desires”  (Tai.  2,  2,  1.) ; 
“  By  knowing  Him  alone  he  transcends  death  ” 
(S've.  3,  8.) ;  “  He  who  has  acquired  Gnosis,  who  is 
in  the  right  frame  of  Mind  and  ever  pure,  finds  that 
condition  whence  he  is  not  born  again  ”  (Katha.  1,  3,  8.) ; 
“  He  who  thus  realizes  ‘  I  am  Brahman  ’,  becomes  this 
all  ”.  (Br.  1,  4,  10.)  These  and  many  other  texts 
bearing  on  the  release  from  bondages  such  as,  im¬ 
perfect  knowledge,  etc.,  may  here  be  cited.  This 
condition  of  Videha-mukti,  it  should  be  understood,  comes 
about  the  very  moment  in  which  Gnosis  appears ;  for, 
these  and  similar  bonds  attributed  to  the  Brahman  out 
of  ignorance,  being  destroyed  by  Gnosis,  can  never  again 
come  into  being,  nor  ever  again  be  experienced  as  such. 
This  simultaneity  of  Gnosis  and  Liberation,  the  Bhasya- 
kara  has  expatiated  upon,  under  the  Samanvaya 
aphorism,  (I,  1,  4.)  as  also  in  the  following  one  :  “  On  its 
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attainment,  future  and  past  sins  are  kept  off  and 
destroyed,  it  being  so  pointed  out.”  (IV,  1,  13.) 

Several  people  maintain  that  Videha-mukti  comes 
after  the  dissolution  of  the  now-existing  body  ;  the  & ruti 
also  says :  “  He  tarries  only  so  long  as  he  is  not  liberated ; 
the  moment  he  is  liberated,  he  becomes  one  with  the 
All.”  (Chan.  6,  14,  2.)  In  the  Vakya-vrtti  too  it  is  said : 

Through  the  force  of  previous  Karma ,  one  attains  the 
condition  of  the  Jlvan-mukta  for  a  time.  Then,  as  soon  as 
the  previous  Karma  is  spent,  he  finds  that  supreme  condition 
of  the  all-pervading,,  called  Kaivalya ,  full  of  that  Bliss  which 
knows  no  degree  and  whence  there  is  no  return  at  any 
time.”  (52-53.) 

Even  the  author  of  the  Vedanta- sutras  says :  “  He 
becomes  It,  having  spent  up  the  other  two  through 
experience  ”  (IV,  1,  19.),  meaning  by  “  the  other  two  ” 
the  previous  good  or  evil  Karma.  So  also  VASISTHA  : 

“After  leaving  the  condition  of  the  Jlvan-mukta ,  one 
enters  on  the  condition  of  Liberation-after-death,  on  the 
disintegration  of  his  body  by  lapse  of  tenure,  even  as  the 
wind  gets  becalmed.” 

This,  however,  does  not  vitiate  our  position;  for, 
both  opinions  are  possible,  depending  as  they  do  on  the 
point  of  view  of  the  speaker  and  either  does  not  neces¬ 
sarily  contradict  the  other.  The  word  “  Deha  ”  (body) 
contained  in  the  term  Videha-mukti  has  been  understood 
as  referring  to  all  kinds  of  bodies  by  many,  in  the 
description  given  by  them  thereof.  We  have  been  using 
the  word  only  in  the  limited  sense  of  “  future  body  ”,  (i.e., 
embodiment  after  the  decease  of  the  present  body),  for 
the  reason  that  the  acquisition  of  Gnosis  is  with  a  view 
to  prevent  this  future  embodiment.  The  present  body 
being  a  prior  acquisition,  even  Gnosis  cannot  undo  it ;  nor 
is  the  dissolution  of  this  body  a  result  of  Gnosis ,  for,  even 
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the  ignorant  find  that  dissolution,  when  the  previous 
Karma  has  its  cause  worked  out.  If  it  be  suggested  that 
the  dissolution  of  the  present  subtile  body  is  the  result  of 

Gnosis,  for  the  reason  that  nothing  but  Gnosis  can  dissolve 

» 

it,  we  demur,  as,  in  the  case  of  the  Jlvan-mukta,  even 
though  there  is  Gnosis ,  there  is  no  dissolution  of  the 
subtile  body.  If  it  be  contended  that  Gnosis  stands 
powerless,  as  it  were,  for  a  time,  as  long  as  it  is 
neutralized  by  the  force  of  previous  Karma,  and  becomes 
operative  on  such  neutralizing  force  exhausting  itself, 
we  maintain  that  it  is  not  so ;  for,  as  the  author 
of  the  Panca-padika  has  clearly  established,  Gnosis 
expels  ignorance  only.  If  it  be  asked — what  can  be  the 
means  of  dissolving  the  subtile  body  ? — we  say  that  it 
is  the  cessation  of  the  operating  causes.  An  effect 
lapses  in  one  of  two  ways :  by  the  presence  of  its 
opposite,  or  by  the  cessation  of  the  operating  cause,  even 
as  the  lamp  goes  out,  either  when  its  adversary,  viz.,  a 
blast  of  wind,  prevails,  or  with  the  cessation  of  its 
operating  causes,  viz.,  oil  and  the  wick.  We  do  not  see 
any  direct  opposite  of  the  subtile  body.  Operating  causes 
are  of  two  kinds  :  kinetic  and  potential.  It  is  because  of 
these  two  that  the  subtile  body  of  the  ignorant  exists  in 
this  world  and  the  next.  But  in  the  case  of  the 
Enlightened,  potential  causes  are  removed  by  Gnosis , 
kinetic  causes  are  removed  by  (their  being  spent  up  in) 
actual  life ;  and  their  subtile  body  goes  out  like  the  lamp 
deprived  of  oil  and  the  wick.  Hence  it  is  plain  that  such 
dissolution  (of  the  subtile  body)  is  not  the  result  of 
Gnosis. 

Arguing  in  the  same  strain,  it  may  be  said  that 
the  prevention  of  the  future  embodiment  also  is  not 
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the  result  of  Gnosis .  Here  the  question  may  arise — “  Is 
it  the  non-existence  prior  to  embodiment  or  the  preser¬ 
vation  of  such  non-existence  that  is  the  result  of 
Gnosis ?”  The  first  alternative  cannot  hold  good;  for 
such  antecedent  non-existence  has  no  beginning.  Nor 
can  the  second  alternative  hold  water ;  the  preservation 
of  the  antecedent  non-existence  of  the  future  embodi¬ 
ment  can  be  brought  about  simply  by  the  cessation 
of  the  operation  of  the  potential  Karma.  Nor  can  the 
total  doing  away  with  future  embodiment  be  the  result  of 
Gnosis,  for,  Gnosis  destroys  ignorance  alone.  Argu¬ 
ments,  such  as  these,  cannot,  by  any  means,  vitiate  our 
position,  for,  prevention  of  future  birth  and  the  like  have 
been  recognized  by  the  authorities.  The  S'rutis  begin¬ 
ning  with  “  Whence  there  is  no  birth  once  again  ” 
(Katha.  1,  3,  8.)  quoted  before,  bear  testimony  to  this. 
Nor  should  it  be  supposed  that  there  is  real  conflict 
between  this  view  and  the  one  already  mentioned,  viz., 
that  Gnosis  dispels  ignorance  only  ;  for,  the  author  of 
the  Panca-padika  takes  the  word  “  ignorance  ”  in  the 
sense  of  all  that  co-exists  along  with  ignorance,  such  as 
the  notion  that  one  is  not  the  Brahman,  etc.  Otherwise 
there  would  be  a  conflict  with  actual  experience ;  for,  in 
actual  experience  we  find  that  the  notion  that  one  is 
not  the  Brahman  and  such  other  notions  are  alike 
dispelled  when  ignorance  is  dispelled. 

Thus,  therefore,  Videha-mukti,  in  the  sense  of 
preclusion  of  future  embodiment,  is  simultaneous  with 
the  rise  of  Gnosis.  Yajnavalkya’s  words  in  the  S'ruti 
are  to  the  same  effect :  “  O  Janaka  !  thou  hast  reached 
the  condition  of  supreme  fearlessness  ”  (Br.  4,  2,  4.)  ; 
also  “  This,  verily,  is  real  Immortality.”  (Br.  4,  5,  15.) 
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Another  S'ruti  also  says:  “  Who  knows  Him  thus, 
becomes  inmortal  even  here.”  (Puru.) 1  If  Videha- 
mukti,  the  result  of  Gnosis,  should  not  inmediately 
follow  the  rise  of  Gnosis ,  but  should  come  about  after 
some  time,  it  will  be  necessary  to  imagine  some  other 
thing,  known  as  Apurva,  derived  from  Gnosis  (as  inter¬ 
mediate  between  the  two),  even  as  it  is  necessary  to  do  so 
in  the  case  of  Jyotistoma  2  and  other  sacrifices.  So,  the 
whole  of  the  philosophy  of  Gnosis  (Jnana-gclstra)  would  be 
included  within  the  province  of  ritualistic  lore  (Karma- 
sfastra).  If  you  say  that  Gnosis  is,  as  it  were,  neutralized 
by  previous  Karma,  even  like  fire  rendered  powerless 
through  some  incantation  and  will  bear  the  fruit  of 
Videha-mukti  in  course  of  time,  (i.e.,  on  the  removal  of 
the  neutralizing  cause),  such  argument  will  not  hold 
good,  for,  in  the  absence  of  any  opposition  between  the 
two,  Videha-mukti  must  be  the  immediate  result.  The 
Videha-muki,  we  speak  of,  precludes  all  possibility  of 
future  embodiment  and,  as  such,  is  not  opposed  to  pre¬ 
vious  Karma,  which  touches  only  the  present  embodiment 
of  the  man.  Hence,  Gnosis  cannot  be  retarded  in  bearing 
fruit.  Moreover,  how  can  Gnosis,  which  is  only  moment¬ 
ary,  be  supposed  to  give  Mukti,  at  some  later  time  by 
which  it  ( Gnosis)  would  cease  to  be  ?  If  you  say  that 
Gnosis  of  another  kind,  viz.,  “  Final  Realization  ”,  will  be 


1  It  will  bo  observed,  at  the  conclusion  of  this  argument,  that  the 
author  has  altered  the  sense  of  the  word  Videha-mukti  from  "  Liberation- 
after-death  ”  to  "  Liberation-/rom-future-embodiment  ",  The  word  has, 
up  to  this,  been  given  the  first  rendering,  chiefly  with  a  view  to  bring  out 
prominently  this  second  rendering,  which  the  author  puts  upon  the  word. 
Henceforth  the  word  is  used  as  it  is,  without  giving  any  equivalent  render¬ 
ing,  leaving  the  reader  to  gather  the  sense  from  the  context. 

2  Jyotistoma  is  a  sacrifice  prescribed  as  the  means  leading  to  heaven, 
the  performance  of  which  provides  one  with  the  passport  ( Apurva )  to 
reach  heaven,  after  his  earthly  career  is  over 
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produced,  we  repudiate  the  assumption  in  toto ,  as  there  is 
no  means  to  produce  such  Gnosis.  For,  how  could  there 
be  any  such  means,  as  the  entire  phenomena  of  the 
world  consisting  of  teachers,  scriptures,  bodies,  senses  and 
the  like,  are  wiped  away  simultaneously,  with  the  re¬ 
moval  of  the  kinetic  operating  cause  of  previous  Karma  ? 
If,  then  again,  you  ask, — what  can  be  the  meaning  of  such 
texts  as  :  “  In  the  end  comes  the  dissolution  of  the  great 
Illusion — this  world  ?  ”  (S've.  1,  10.) — we  reply,  the  whole 
of  the  effects  consisting  of  the  body,  the  senses  and  the 
like,  lapses  for  want  of  the  operating  cause,  previous 
Karma  having,  by  then,  exhausted  itself.  The  text  under 
reference  means  only  this.  Let  the  Videha-mukti  (of 
the  form  of  Liberation-after-death)  which  you  hold  dear, 
come  after  the  dissolution  of  the  present  body ;  but  the 
Videha-mukti  (Liberation-from-future -embodiment)  we 
cherish,  is  surely  simultaneous  with  the  rise  of  Gnosis. 
The  Lord  S'ESA,  too,  says,  with  this  very  idea  in  mind  : 

“  Whether  in  some  holy  place  or  in  the  house  of  a 
Candala,  though  bereft  of  consciousness,  he  stands  liberated 
m  the  very  moment  of  the  rise  of  Gnosis  and  finds  Kaivalya,  on 
giving  up  the  body,  with  the  cause  of  sorrow  entirely 
removed.”  (81.) 

Thus  is  established  the  premier  position  of  Gnosis, 
which  is  the  direct  means  in  the  attainment  of  Videha- 
mukti,  while  “  the  Obliteration  of  Latent  Desire  ”  and 
“  the  Dissolution  of  the  Mind  ”  occupy  only  a  subordinate 
position  therein,  being  merely  the  means  of  acquiring 
Gnosis.  That  the  Life  of  the  Higher  Self,  which  brings 
about  the  destruction  of  the  impressions  of  the  Life  of  the 
Lower  Self,  is  the  means  of  acquiring  Gnosis,  is  borne 
testimony  to  by  S'ruti  and  S'mrti  alike.  Says  the 
S'ruti :  “  After  becoming  self -restrained,  self -controlled, 
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indifferent,  forbearing  and  one-pointed,  one  should  find 
the  Self  in  himself.”  (Br.  4,  4,  23.)  The  Smrti  (Bhagavad- 
gitti)  also  says : 

“  Humility,  unpretentiousness,  harmlessness,  forgive¬ 
ness,  rectitude,  service  of  the  teacher,  purity,  steadfastness, 
self-control,  dispassion  towards  the  objects  of  the  senses,  and 
also  absence  of  egoism,  insight  into  the  pain  and  evil  of  birth, 
death,  old  age  and  sickness,  unattachment,  absence  of  self- 
identification  with  son,  wife  or  home,  and  constant  balance 
of  mind  in  wished-for  and  unwished-for  events,  unflinching 
devotion  to  Me  by  Yoga ,  without  other  objects,  resort  to 
sequestered  places,  absence  of  enjoyment  in  the  company  of 
men,  constancy  in  the  wisdom  of  the  Self,  understanding  of 
the  object  of  essential  wisdom  ;  that  is  declared  to  be  the 
Wisdom  ;  all  against  it  is  ignorance.”  (B.  G.  XIII,  8-12.) 

By  “  self -identification  ”  is  meant  the  identification  of 
one’s  ego  with  the  ego  of  another.  The  word  “  Wisdom  ” 
at  the  end,  is  used  in  the  sense  of  “  that  which  leads  to 
Gnosis  ”.  That  “  Dissolution  of  the  Mind  ”  also,  conduces 
to  Gnosis  is  recognized  alike  by  S'ruti  and  Smrti.  The 
S'ruti  says :  “  The  contemplator  then  sees  Him  (the 

Brahman  devoid  of  characteristics).”  (Mun.  3,  1,  8.)  “  The 
wise  one  rises  above  joy  and  sorrow,  finding  the  (Self-) 
effulgent  Lord  through  the  Yoga  of  the  knowledge  of 
the  Self.”  (Katha.  2,  12.)  The  latter  text  implies  that 
the  wise  one  realizes  the  Effulgent  One,  through  that 
Yoga  which  consists  in  Concentration  on  the  subjective 
Self.  The  Smrti  also  say  s  : 

f 

“  Salutation  to  that  Self — all -Gnosis — the  Effulgence, 
which  is  seen  by  those  ascetics  who,  devoid  of  sleep,  with 
the  breath  held  under  full  sway,  contented,  and  exercising 
supreme  check  over  the  senses,  devote  themselves  to  It 
through  Yoga.” 

Thus  is  established  the  principal  and  subordinate 
relation,  one  to  the  other,  of  the  Triad,  ( Gnosis ,  the 
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Obliteration  of  Latent  Desire  and  the  Dissolution  of  the 
Mind)  from  the  standpoint  of  Jlvan-mukti  and  Videha- 
mukti. 

It  may,  at  this  stage,  be  asked  whether,  if  these 
three  have  already  been  accomplished  by  the  seeker,  they 
survive  automatically,  even  after  the  stage  of  the 
Renunciation-of-the-Enlightened  has  been  reached,  or 
whether  any  fresh  effort  is  necessary,  even  after  this,  to 
accomplish  these  three  over  again.  The  first  alternative 
is  not  possible,  for,  if,  like  Gnosis ,  the  other  two  can  be 
accomplished  without  any  effort,  there  would  be  no  scope 
for  attaching  the  degree  oT  importance  due  to  the 
principal  to  them  (viz.,  the  other  two).  The  second 
alternative  also  will  not  hold  good.  For,  if  Gnosis  is  also 
to  depend  upon  effort  like  the  other  two,  there  will  be  no 
scope  for  its  being  treated  with  the  indifference  due  to  its 
subordination  as  indirect  means.  This  would  not  in  any 
way  vitiate  our  position,  for,  we  recognize  the  mere 
automatic  survival  of  Gnosis  and  the  necessity  of  effort  to 
accomplish  the  other  two.  To  explain.  The  student  fit 
for  the  acquisition  of  Gnosis  is  of  two  kinds :  he  who  has 
passed  through  the  prescribed  course  of  devotion,  and  he 
who  has  not  yet  done  so.  If  he  enters  upon  Gnosis,  having 
gone  through  devotion  to  the  extent  of  actually  realizing 
the  object  of  devotion,  owing  to  the  firm  hold  of  the  Ob¬ 
literation  of  Vasanti  and  the  Dissolution  of  the  Mind,  on 
him,  the  Renunciation-of-the-Enlightened  as  well  as 
Jlvan-mukti  will  follow  Gnosis  of  their  own  accord.  Such  is 
the  real  student  spoken  of  in  the  S'ftstra.  As,  while  dealing 
with  such  a  student,  the  S'clstras  make  mention  of  the 
Renunciation-of-the-Enlightened  and  the  Renunciation-of- 
the-Seeker,  though  sufficiently  distinct  from  each  other, 
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they  appear  as  if  they  are  mixed  up  in  character.  Now¬ 
adays  men  rush  in  quest  of  Gnosis,  out  of  sheer  curiosity, 
in  most  cases  even  without  going  through  the  preliminary 
stage  of  devotion,  Upasana.  They  even  reach  the  stage 
of  the  Obliteration  of  Vasana  and  the  Dissolution  of  the 
Manas  for  the  time  being ;  and  in  consequence,  Study, 
Contemplation  and  Assimilation  (of  the  Vedanta)  are  also 
fully  accomplished  by  repeated  application  to  these  three ; 
ignorance,  doubt  and  false  perception  are  demolished ; 
and  real  Gnosis  is  achieved.  In  the  absence  of  a  more 
powerful  means  to  counteract  it  and  of  any  cause  which 
can  resuscitate  the  ignorance  dispelled  by  it,  the  result¬ 
ant  Gnosis  does  not  fade.  But  then  the  Obliteration  of 
Latent  Desire  and  the  Dissolution  of  the  Mind  are  easily 
extinguished,  like  a  lamp  exposed  to  the  breeze,  for  want 
of  steady  application  and  in  consequence  of  being  influ¬ 
enced,  from  time  to  time,  by  the  fruit-bearing  previous 
Karma.  Says  VASISTHA : 

“  Effort  in  this  direction  is  more  difficult  than  those 
mentioned  before,  for,  the  Obliteration  of  Latent  Desire  is 
very  hard  to  accomplish,  harder  even  than  uprooting  the 
Mount  Merit” 

ARJUNA  too  observes : 

“  For  the  mind  is  verily,  restless,  O  Kfsna  !  it  is  impetu¬ 
ous,  strong  and  difficult  to  bend,  I  deem  it  as  hard  to  curb  as 
the  wind.”  (B.  G.  VI,  34.) 

Thus,  therefore,  the  Enlightened  (Samnydsins)  of  the 
present  day  have  Gnosis  as  an  automatic  survival ;  fur¬ 
ther,  it  is  obvious  that  the  Obliteration  of  Latent  Desire 
and  the  Dissolution  of  the  Mind  could  be  brought  about 
only  by  personal  effort. 

If  it  be  asked  what  is  meant  by  this  “  Latent  Desire  ” 
( Vdsana),  the  Obliteration  of  which  is  so  often  prescribed 
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as  the  object  of  personal  effort.  Says  VASISTHA  in  pro¬ 
ceeding  to  describe  its  nature  : 

“  Latent  Desire  may  be  described  as  that  hankering  after 
things,  which  gain  such  mastery  over  the  Mind,  as  to  preclude 
even  enquiring  into  their  antecedents  and  consequents.  He 
at  once  becomes  that  which  he  identifies  himself  with,  by 
force  of  strong  and  deep  attachment  and  loses,  O  strong 
armed  one  !  memory  of  every  other  thing  in  the  act.  The 
man  thus  subdued  by  Vasana ,  fixing  his  eye  on  anything 
whatever,  is  deluded  into  believing  it  as  the  real  thing  ;  owing 
to  loss  of  control  due  to  the  powerful  influence  of  Vasana,  the 
object  (thus  perceived)  gives  up  its  real  form.  Thus  does  one 
with  beclouded  eye,  perceive  everything  quite  in  this  deluded 
fashion,  like  one  under  the  influence  of  a  strong  intoxicant.” 

The  attachment  that  the  races  of  mankind  develop, 
each  in  its  own  sphere,  towards  the  traditional  customs 
and  manners  of  their  respective  countries  and  communi¬ 
ties,  as  well  as  towards  their  mother-tongue,  irrespective 
of  the  correct  or  incorrect  form  of  the  words  used  and 
such  other  kinds  of  attachment  may  be  broadly  cited  as 
examples  of  this.  While  dealing  with  the  various  kinds 
of  Vasana  we  shall  give  particular  instances.  Keeping 
in  view  the  Vasana  of  the  kind  above  described,  it  is  said 
in  Brhad-aranyaka  :  “  He  shapes  his  ideas  in  accordance 
with  his  desires,  he  does  such  acts  as  fulfil  his  ideas,  he 
becomes  that  which  he  does.”  (Br.  4,  4,  5.)  The  kinds  of 
Vasanci  are  mentioned  by  VALMIKI : 

“  Vasana  is  of  two  kinds  :  pure  and  impure  ;  the  latter 
leads  to  frequent  incarnation,  the  former  puts  an  end  to  all 
incarnation  whatever.  The  second  kind  of  Vasana  is  des¬ 
cribed  by  the  wise  as  of  the  form  of  extra  thick  ignorance, 
made  up  of  intense  egoism,  bringing  about  birth  and  death  in 
succession.  The  other,  like  seeds  sown  after  being  baked  on 
fire,  does  not  send  out  the  sprout  of  re-incarnation,  but 
continues  only  for  the  sake  of  the  body,  having  known  the 
Thing  to  be  known.” 


ON  THE  OBLITERATION  OF  LATENT  DESIRE  71 


“  Ignorance  ”  is  that  which  veils  the  distinction  be¬ 
tween  the  five  sheaths  comprising  the  physical  body 
(Anna-may a)  and  others  and  the  transcendent  Witness  of 
them  all,  i.e.,  Cid-atman.  “  Of  the  form  of  extra  thick 
ignorance  ” — As  milk  is  curdled  on  being  mixed  with 
butter -milk,  or  as  melted  clarified  butter  is  congealed  on 
being  exposed  for  a  long  time  in  a  cool  place,  so  does  this 
Vasana  (through  ignorance).  Thickness  in  this  instance 
refers  to  the  series  of  delusions  brought  about  by  Vasana. 
The  Lord  refers  to  this  Vasana,  while  explaining  the 
Life  of  the  Lower  Self. 

“  Demoniacal  men  know  neither  right  energy,  nor  right 
abstinence  ;  nor  purity,  nor  even  propriety,  nor  truth  is  in 
them.  “  The  universe  is  without  truth,  without  basis,”  they 
say,  “  without  a  God  ;  brought  about  by  mutual  union,  and 
caused  by  lust  and  nothing  else  ”.  Holding  this  view,  these 
ruined  selves  of  small  understanding,  of  fierce  deeds,  come 
forth  as  enemies  for  the  destruction  of  the  world.  Surrender¬ 
ing  themselves  to  insatiable  desires,  possessed  with  vanity, 
conceit  and  arrogance,  holding  evil  ideas  through  delusion, 
they  engage  in  action  with  impure  resolves.  Giving  them¬ 
selves  over  to  unmeasured  thought  whose  end  is  death, 
regarding  the  gratification  of  desires  as  the  highest,  feeling 
sure  that  this  is  all,  held  in  bondage  by  a  hundred  ties  of 
expectation,  given  over  to  lust  and  anger,  they  strive  to 
obtain  by  unlawful  means  hoards  of  wealth  for  sensual 
enjoyments.”  (B.  G.  XVI,  7-12.) 

Those  demoniacal  men  declare  the  universe  to  be 
without  truth,  i.e.,  without  what  is  recognized  by  the 
authoritative  Scriptures,  viz.,  the  Vedas  and  the  Puranas. 
In  other  words,  they  do  not  recognize  the  Vedas,  etc.,  as 
authoritative.  Hence  they  deny  the  creation  and  direc¬ 
tion  of  the  universe  by  Is' vara.  If  so,  whence,  according 
to  them,  is  the  origin  of  this  universe  ?  It  is  brought 
about  only  by  the  union  of  the  sexes  ;  and  what  else  ? 
There  is  no  such  other  thing.  Only  the  lust  of  men  and 
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women  by  its  flow  is  the  cause  of  this.  Intense  egoism 
too  is  touched  upon  in  the  same  place : 

“  This  to  day  by  me  hath  been  won,  that  purpose  I  shall 
gain  ;  this  wealth  is  mine  already,  and  also  this  shall  be 
mine  in  future.  I  have  slain  this  enemy,  and  others  also 
I  shall  slay.  I  am  the  Lord,  I  am  the  enjoyer,  I  am  perfect, 
powerful,  happy  ;  I  am  wealthy,  well-born  ;  what  other  is 
there  that  is  like  unto  me  ?  I  will  sacrifice,  I  will  give  alms, 
I  will  rejoice.  Thus  deluded  by  unwisdown,  bewildered  by 
numerous  thoughts,  enmeshed  in  the  web  of  delusion,  addicted 
to  the  gratification  of  desire,  they  fall  downwards  into  a 
foul  hell.”  (B.  G.  XVI,  13-16.) 

This  explains  also  the  cause  of  re-incarnation ;  this, 
however,  is  again  touched  upon,  thus : 

“  Self-glorifying,  stubborn,  filled  with  the  pride  and 
intoxication  of  wealth,  they  perform  lip-sacrifices  for  ostenta¬ 
tion,  contrary  to  scriptural  ordinance.  Given  over  to  egoism, 
power,  insolence,  lust  and  wrath,  these  malicious  ones  hate 
Me  in  the  bodies  of  others  and  in  their  own.  These  haters, 
evil,  pitiless,  vilest  among  men  in  the  world,  I  ever  throw 
down  into  demoniacal  wombs.  Cast  into  demoniacal  wombs, 
deluded  birth  after  birth,  attaining  not  to  Me,  O  Kaunteya  ! 
they  sink  into  the  lowest  depths.”  (B.  G.  XVI,  17-20.) 

The  pure  Vasana  is  of  that  kind  which  “  knows  the 
Thing  to  be  known  ”.  The  form  of  the  thing  to  be  known 
is  thus  set  forth  by  the  Lord  in  Chapter  XIII  of  the 
Bhagavad-glta : 

“  I  will  declare  that  which  ought  to  be  known,  that 
which  being  known  Immortality  is  enjoyed — the  beginningless 
supreme  ETERNAL,  called  neither  being  nor  non-being. 
Everywhere  THAT  hath  hands  and  feet,  everywhere  eyes, 
heads,  and  mouths  ;  all-hearing,  THAT  dwelleth  in  the  world, 
enveloping  all.  Shining  with  all  sense-faculties  without 
any  senses  ;  unattached,  supporting  everything  ;  and  free  from 
qualities,  enjoying  qualities  ;  without  and  within  all  beings, 
immovable  and  also  movable  ;  by  reason  of  ITS  subtlety 
imperceptible  ;  at  hand  and  far  away  is  THAT.  Not  divided 
amid  beings,  and  yet  seated  distributively  ;  THAT  is  to  be 
known  as  the  supporter  of  beings  ;  THAT  devours  and  THAT 
generates.  THAT,  the  Light  of  all  lights,  is  said  to  be  beyond 
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darkness  ;  Wisdom,  the  Object  of  Wisdom,  by  Wisdom  to 
be  reached,  seated  in  the  hearts  of  all.”  (B.  G.  XIII,  13-18.) 

Here  are  set  forth  the  Conditioned  and  Unconditioned 
forms  (of  the  Brahman ),  with  a  view  to  facilitate  the 
comprehension  of  Its  Tatastha-laksana  and  Svarupa- 
laksana.  A  random  quality  applied  exclusively  to 
signify  a  thing  is  its  Tatastha-laksana ;  for  instance, 
“  the,  crow-resting  house  of  Devadatta  ”.  So  also  that 
which  defines  a  thing  in  relation  to  all  time,  is  its 
Svarupa-laksana ;  for  example,  “  that  which  is  highly 
luminous  is  the  Moon.” 

It  may  here  be  asked:  Vasana  has  been  described 
as  that  which  “  precludes  even  enquiry  into  the  ante¬ 
cedents  and  consequents  of  things  ” ;  knowledge  of  the 
Thing  (which  is  set  down  to  pure  Vasana)  cannot  be 
acquired  without  reflection ;  hence,  in  the  case  of  pure 
Vasana,  such  a  description  does  not  hold  good.  This 
need  not  be  so ;  for,  in  the  description  of  Vasana,  the 
words,  “  which  gain  such  mastery  over  the  mind,”  have 
been  added.  In  the  same  way  as,  by  such  mastery  over 
the  Mind  in  numerous  previous  incarnations,  the  sense 
of  “  I  ”  and  “  mine  ”,  desire,  anger  and  the  rest  come  to 
us,  out  of  impure  Vasana  in  this  life,  without  any 
instruction  from  others,  so  the  Thing  at  once  presents 
itself  before  the  Mind,  like  jars,  etc.,  directly  cognizable 
by  the  Senses,  without  the  help  of  any  words,  explanation 
or  reasoning,  in  consequence  of  its  (Mind’s)  entire 
identification  with  it,  by  long  continuous  and  ardent 1 
application,  although  the  first  knowledge  thereof  is 
obtained  through  reflection.  Pure  Vasana  is  that  activity 

1  These  words  refer  to  a  well-known  Sutra  of  Patanjali :  Dirghakala- 
nairuntarya-satkara-sevito  drdha-bhumify  :  Ecstasy  is  confirmed  when  carried 
on  with  long  continuous  and  ardent  application. 
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of  the  Senses  which  is  still  pervaded  with  an  under¬ 
current  of  the  perception  of  the  Thing;  it  is  of  use 
only  in  keeping  the  body  alive ;  it  leads  neither  to  the 
Life  of  the  Lower  Self  consisting  of  hypocrisy,  vanity, 
and  the  rest,  nor  to  the  production  of  Dharma  and 
Adharma  (religious  merit  or  demerit)  leading  to  future 
incarnation.  Grains  of  corn,  such  as  paddy  and  the 
like,  baked  on  fire,  may  be  stored  in  a  granary ;  however, 
they  can  be  of  no  use  either  for  delicious  food  or  for 
producing  any  fresh  corn. 

Impure-  Vasana  is  of  three  kinds :  those  relating  to 
the  World,  to  Learning  and  to  the  Body.  Loka-vasana 
(concern  for  the  opinion  of  the  world)  consists  in  that 
strong  desire  of  the  Mind  which  takes  the  form  of  “  I 
shall  so  conduct  myself  that  the  world  around  would  not 
censure  me,  but  would,  on  the  other  hand,  praise  me 
This  is  impure,  inasmuch  as  it  involves  something  which 
is  impossible  of  achievement.  Valmlki  asked  Narada  in 
many  ways  :  “  Who,  at  the  present  day,  in  this  world  is 
virtuous  and  who  is  valiant?  ”  (Ra.  I,  1.)  Narada  said  in 
reply  “  He  is  verily  Rama,  the  born  of  the  Iksvakus, 
known  to  all  the  world.”  (Ra.  I,  1.)  Yet  the  world 
spared  not  the  same  Rama  and  his  wife  Slta,  the 
Crest-jewel  of  chastity  and  the  Mother  of  the  world, 
and  attached  to  their  names  a  stigma  shocking  to  the 
ear.  If  such  spotless  beings  fared  thus  at  the  hands 
of  the  world,  what  need  be  said  in  regard  to  others  ? 
Similarly,  there  is  slandering  prevalent  on  a  large 
scale,  with  reference  to  local  peculiarities.  The 
Southern  Brahmanas  upbraid  their  Northern  fellows, 
well -versed  in  Vedic  lore,  as  flesh-eaters ;  the  Northern 
Brahmanas  retaliate  by  finding  fault  with  the  Southern 
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custom  of  marrying  the  daughter  of  a  maternal  uncle 
and  of  carrying  earthenware  in  their  travels.  The 
Bahvrcas  of  the  As'valayana-sfakha  look  upon  the  Kanva - 
s'akha  as  inferior  to  theirs  ;  while  the  Vajasaneyins  think 
otherwise.  Thus,  from  the  learned  down  to  women  and 
ignorant  herdsmen,  is  found  this  general  tendency  to 
glorify  one’s  own  family,  section,  relatives,  gods  and  so 
on,  and  to  belittle  those  of  others.  It  has  been  said  with 
this  in  mind : 

“  The  pure  man  is  looked  upon  as  a  devil,  the  clever 
man  as  presumptuous,  the  man  of  forbearance  as  weak,  the 
strong  man  as  cruel,  the  absent-minded  man  as  a  thief,  and 
the  handsome  man  as  lewd. — Who  can  please  the  world  !  ” 
Also  :  “  There  is  no  expedient  within  knowledge,  wherewith 
one  can  satisfy  all  people.  One’s  own  good  should,  by  all 
possible  means,  be  looked  to.  What  can  the  myriad-tongued 
world  do  ?  ” 

Looking,  therefore,  upon  the  Vasana  of  Public  Opin¬ 
ion  as  entirely  impure,  books  treating  of  Liberation  advise 
the  foremost  of  Yogins  to  treat  censure  and  praise  alike. 

Pride  of  Learning  (S'astra-vasana)  is. of  three  kinds; 
Addiction  to  study,  addiction  to  many  subjects,  and  addic¬ 
tion  to  the  observance  of  injunctions  laid  down  in  reli¬ 
gious  books.  The  first  kind  of  this  vice  is  seen  in  Bharad- 
vaja,  who,  though  he  had  applied  himself  to  the  study 
of  the  Vedas  in  three  successive  lives,  began,  at  the  in¬ 
stance  of  Indra,  to  study  the  remainder  of  Yedic  lore, 
even  in  the  fourth.  As  this  kind  of  study  is  not  within 
the  range  of  possibility,  it  is  set  down  among  impure 
Vasanas.  Indra,  of  course,  cured  Bharadvaja  of  this  vice, 
by  explaining  to  him  the  impossibility  of  such  study  and 
initiated  him  into  the  mysteries  of  the  Conditioned  Brah¬ 
man,  with  a  view  to  make  him  achieve  a  higher  end  than 
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what  could  be  attained  by  such  study.  All  this  has  been 
described  in  the  Taittirlya-brahmana. 

Addiction  to  many  subjects  of  study  is  similarly  of 
the  nature  of  impure  VasancL,  inasmuch  as  it  is  not  the 
highest  aim  of  life,  as  is  seen  in  the  Kavaseya-glta.  A 
sage,  by  name  Durvasas,  came  with  a  cart-load  of  S'astra- 
books  to  pay  his  respect  to  the  god  Maha-deva.  In  the 
learned  assembly  of  that  god,  when  Narada  poked  a  joke 
at  him,  by  comparing  him  to  the  ass  carrying  a  load  on 
his  back,1  he  was  fired  with  such  anger  as  led  him  to 
throw  away  all  his  books  in  the  salt  ocean  and  was 
thereafter  initiated  by  the  god  Maha-deva  into  the 
mystery  of  Self-knowledge;  for,  Self-knowledge  never 
comes  from  the  study  of  books  alone,  to  him  who  has  not 
developed  the  faculty  of  introspection,  nor  obtained  the 
good  grace  of  a  Guru.  The  S'ruti,  too,  has  it :  “  This  Self 
is  not  realizable  by  Study,  nay,  not  even  by  Intelligence, 
nor  by  much  Learning.”  (Katha.  1,  2,  22.)  Elsewhere 
too,  it  has  been  said  : 

“  What  is  the  good  of  vainly  chewing  the  dirty  rag  of 
talk  about  many  S'astras  ?  Wisemen  must,  by  all  means,  try 
to  catch  a  glimpse  of  the  Light  within.  Though  one  should 
have  studied  all  the  four  Vedas  and  all  the  Dharm  a- s'astras  in 
the  world  many  times  over,  he  knows  not  the  true  essence  of 
the  Brahman ,  even  like  the  ladle  that  knows  not  the  flavour 
of  the  food  it  helps  to  serve.” 

Narada,  though  well-versed  in  all  the  sixty-four 

i 

subjects  of  real  education,  was  still  ignorant  of  the  Self ; 
and  feeling  remorse,  resorted  to  Sanat-kumara  as  his 
teacher.  This  has  been  described  in  the  Chandogyo- 
panisad. 

1  Vide  Uttara-glta  :  "  As  the  ass  carrying  a  load  of  sandalwood  is  con¬ 
scious  only  of  the  burden,  not  of  the  fragrant  wood,  so,  indeed,  does  he 
carry  them  about  like  a  mere  burden,  who,  having  studied  the  Sclstras, 
knows  not  their  real  import  and  essence." 
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Addiction  to  the  observance  of  religious  injunctions 
is  seen  in  Nidagha,  as  described  in  the  Visnu-purdna . 
Likewise,  in  Das'ura  of  the  Yoga-vasistha.  Nidagha, 
though  frequently  enlightened  by  Ebhu,  was  not  cured 
for  a  long  time,  of  the  blind  faith  in  the  observance  of 
religious  injunctions ;  while  Das'ura,  through  the  blind¬ 
ness  due  to  intense  faith,  was  not  able  to  select  any  pure 
spot  throughout  the  world,  for  the  performance  of  his 
religious  ceremonies.  This  mad  desire  for  Karma,  as  it 
gives  rise  to  re-incarnation,  is  set  down  among  impure 
Vasanas.  Says  the  Mundaka  (-upanisad  of  the  Atharva- 
veda) : 

“  Perishable  (and)  transient  are,  verily,  the  rituals 
allotted  to  the  eighteen  1  supporters  of  the  sacrifice ;  for,  it  is 
said  that  Karma  of  such  kind  is  of  an  inferior  kind.  Fools, 
who  consider  this  {Karma)  as  superior,  undergo,  over  and  over 
again  decay  and  death.  Fools,  fancying  themselves  wise  and 
learned  in  the  midst  of  ignorance,  go  round  and  round, 
oppressed  by  misery,  as  blind  people  led  by  a  blind  man. 
Living  in  ignorance  in  various  ways,  youths  imagine,  “  We 
have  attained  our  end.”  Because  performers  of  Karma , 
from  attachment  (to  the  world),  are  not  possessed  of 
wisdom  of  the  right  sort,  therefore,  suffering  unhappi¬ 
ness,  they  lose  heaven,  when  the  fruit  of  their  Karma 
has  become  nought.  Fancying  oblations  and  pious  gifts 
(lead  to)  the  highest  (object  of  man),  fools  do  not  re¬ 
cognize  any  other  (as  the  cause  of  good).  Having  enjoyed 
(the  fruit)  of  their  works,  on  the  high  place  of  heaven,  which 
(high  place)  they  gained  by  their  actions,  they  enter  (again) 
this  world  or  the  one  that  is  lower.”  (Man.  1,  2,  7-10.) 

The  LORD  also  has  said  (in  the  Bhagavad-glta) : 

“  Flowery  speech  is  uttered  by  the  foolish,  rejoicing  in 
the  letter  of  the  Vedas,  O  Partha  !  saying  :  “  There  is  naught 
but  this  ”  ;  with  desire  for  self,  with  heaven  for  goal,  they 
offer  birth  as  the  fruit  of  action,  and  prescribe  many  and 
various  ceremonies  for  the  attainment  of  pleasure  and 

1  Sixteen  priests,  the  master  of  the  house  and  his  wife,  make  up  the 
eighteen,  .  .  •  v 
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lordship.  For  them  who  cling  to  pleasure  and  lordship,  whose 
minds  are  captivated  by  such  teaching,  is  not  designed  this 
determinate  Reason,  on  contemplation  steadily  bent.  The 
Vedas  deal  with  the  three  attributes  ;  be  thou  above  these 
three  attributes,  O  Arjuna  !  beyond  the  pairs  of  opposites, 
ever  steadfast  in  purity,  careless  of  possessions,  full  of  the 
Self.  All  the  Vedas  are  as  useful  to  an  enlightened  Brahmana , 
as  is  a  tank  in  a  place  covered  all  over  with  water.”  (B.  G.  II, 
42-46.) 

Inasmuch  as  Pride  of  Learning  (S'astra-vasana)  is 
the  cause  of  vanity,  it  is  impure.  It  is  mentioned  in  the 
Sixth  Chapter  of  the  Chandogya,  that  S'veta-ketu,  after 
having  mastered  all  the  Vedas  in  a  short  time,  was  so 
much  puffed  up  as  not  to  behave  modestly  even  towards 
his  father.  So  also  the  Kausitaki-brahmana  and  the 
Brhad-aranyakopanisad  speak  of  Balaki,  who,  vain  with 
his  knowledge  of  a  few  forms  of  devotion  (Upctsana), 
went  the  round  of  many  countries,  beginning  with 
Us'Inara,  everywhere  asserting  his  omniscience  and 
dealing  insolently  even  with  the  best  of  Brdhmanas  and 
lastly  had  the  impudence  to  offer  to  instruct  Ajata-s'atru, 
the  Crest-jewel  of  all  Knowers  of  the  Brahman ,  at  Kas'I. 

Vasana  relating  to  the  Body  (Deha-vasana)  admits  of 
three  divisions  :  False  identification  with  the  Self  ;  false 
acquisition  of  grace ;  and  false  relief  Lorn  inherent  evil. 
Identification  of  the  physical  body  with  the  Self  has  been 
thus  set  forth  by  the  Bhasya-kara  :  “The  body  with 
consciousness  is  alone  the  Self,  thus  do  understand  the 
vulgar,  as  well  as  the  Laukayatikas  (i.e.,  the  Carvakas).” 
(I,  1,  1.)  The  Taittiriyopanisad  explains  the  same  vulgar 
notion  with  the  words  beginning  with  “  This  Purusa  is 
all  food  and  water,”  and  ending  with  “  therefore  It  is  • 
food.”  (2,  1,  2.)  The  Chandogya  also  mentions  in  the 
Eighth  Chapter,  how  Virocana,  though  instructed  by 
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Praja-pati,  due  to  the  perverse  bent  of  his  mind  derived 
confirmation  therefrom  of  his  false  conviction,  that  the 
body  is  the  Self,  and  taught  the  same  to  his  people — - 
the  Asuras. 

The  acquisition  of  bodily  grace  is  two-fold  :  the  way 
of  the  world  and  that  which  is  set  forth  in  religious 
books.  The  acquisition  of  a  good  voice  and  the  like  is  of 
the  first  kind.  People  are  seen  striving,  by  drinking  oil, 
swallowing  pepper  and  similar  ways,  to  sing  or  chant  the 
Vedas  with  a  mild  soft  voice.  Men  use  highly  nutritious 
food  and  drugs  to  get  a  soft  skin;  they  use  fragrant 
ointments,  powders,  fine  clothes  and  ornaments,  to  impart 
grace  to  the  form  ;  they  use  flowers  and  sandal-paste  for 
perfume.  The  second  kind  of  bodily  grace  they  bring 
about,  by  a  dip  into  the  waters  of  the  holy  stream  of  the 
Ganges — by  the  sprinkling  and  sipping  of  water  used  in 
bathing  the  S'ali-grama  and  so  on.  The  relief  from  in¬ 
herent  evil  consists  in  curing  disease  by  the  use  of  such 
medicines  as  may  be  prescribed  by  some  doctor  and  also 
in  rinsing  the  mouth  and  the  like.  This  is  the  ordinary 
method  of  relief.  The  extraordinary  method  consists  of 
washing,  sipping  holy  water  ( Acamana )  and  the  like 
prescribed  by  the  Veda.  The  impurity  of  the  Deha- 
vasana  described  above  will  just  be  explained.  Identifi¬ 
cation  of  the  Self  with  the  body,  as  it  is  unsupported  by 
any  scriptural  authority  and  is  the  source  of  much 
misery,  is  certainly  “  impure  ”.  Regarding  this  there  has 
been  vehement  condemnation  by  all  former  teachers. 
The  acquisition  of  bodily  grace,  we  do  not  practically  see 
anywhere.  Well-known  musicians  and  teachers  fail  to 
acquire  a  good  voice,  notwithstanding  unremitting  effort 
in  that  direction.  Imparting  softness  of  touch  or 
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nourishment  to  the  body  is  not  a  necessary  consequence 
of  human  effort.  The  grace  and  fragrance  are  all  in  the 
clothes  and  flowers  which  produce  them  and  not  of  the 
body  (which  wears  them).  Hence  it  is  said  in  the 
Visnu-purana  : 

“  If  the  deluded  fool  loves  the  body,  a  mere  collection 
of  flesh,  blood,  pus,  faeces,  urine,  muscles,  fat  and  bones,  he 
will  verily  love  hell  itself  !  To  him  who  is  not  disgusted  with 
the  nasty  smell  from  his  own  body,  what  other  argument  need 
be  adduced  for  detachment  ?  ” 

The  bodily  grace  that  comes  of  observing  religious 
injunctions  is  counteracted  by  other  injunctions  more 
powerful  than  the  first,  even  as  the  injunction,  “  One 
should  not  kill  any  being  whatever,”  has  an  exception  in 
“  The  victim  of  the  Agnlsoma  must  be  sacrificed.” 

The  philosophy  (of  Moksa)  expounded  herein  is  far 
more  powerful  than  others  : 

“  He,  who  sees  the  Self  in  his  mortal  frame,  which  is 
after  all  made  up  of  the  three  humours,  who  regards  his  wife, 
child  and  the  rest  as  really  his ,  who  attributes  divinity  to 
things  earthen,  who  attaches  sanctity  to  the  water  (in  a  place 
of  pilgrimage),  but  by  no  means  holds  in  veneration  the 
worthy  wise  men — such  a  man  is  verily  the  ass  that  carries 
fodder  for  cattle.”  A 

“  The  body  is  all  impurity,  the  one  within  (the  Atman) 
is  all  purity.  Knowing  that  the  two  are  thus  poles  asunder, 
to  which  of  them  should  purity  be  prescribed  ?  ” 

Though  these  verses  apparently  discourage  the 
attempts  at  relieving  the  body  of  inherent  evil,  and  not 
the  attempt  at  the  acquisition  of  bodily  grace,  still  they 
only  discourage  the  latter,  as  it  is  absolutely  impossible 
to  acquire  bodily  grace,  so  long  as  its  very  opposite  evil 
quality  inherent  in  the  body  itself  would  strongly 
prevail.  . 
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The  supreme  impurity  of  the  body  is  set  forth  in  the 
Maitrayaniya-s'akha : 

‘  “  What  is  the  use.  O  Lord  !  of  desires  and  enjoyments 
for  this  worthless  stinking  body,  rendered  impure  by  the 
bones,  skin,  muscles,  fat,  flesh,  semen,  blood,  tears  and  puru¬ 
lent  exudate  from  the  eye — a  veritable  storehouse  of  faeces, 
urine  and  the  three  humours.”  (1,  1,  2.) 

“  This  body  of  ours,  generated  by  mere  sexual  inter¬ 
course  and  devoid  of  intelligence,  is  placed  as  it  were  in  the 
veriest  hell,  coming  out  of  the  urinary  orifice,  gaining  rigidity 
from  the  bones,  plastered  with  flesh,  covered  with  skin  and 
turned  into  a  storehouse  filled  with  faeces,  urine,  bile,  phlegm, 
fat,  lymph,  membrane  and  numerous  other  impurities  of  the 
same  kind,  like  a  treasure-house  filled  with  treasure.” 

It  is  not  always  certain  that  medical  treatment  will 
cure  the  disease  one  may  be  suffering  from.  Disease  once 
allayed  may  reappear  at  some  other  time.  Who  can, 
even  with  the  greatest  difficulty,  attempt  cleansing  this 
nasty  body,  with  its  nine  orifices  continually  excreting 
the  dirtiest  filth  and  numerous  pores  ever  letting  out 
perspiration  ?  Teachers  of  yore  have  well  said : 

“  Bodies  with  nine  holes  bored  in  them,  continue  to 
leak  like  earthen  pots';  no  amount  of  external  washing  can 
purify  them  ;  as  for  internal  purification  it  is  simply  nought.” 

Hence  Deha-vasana  is  impure.  VASISTHA  has  the 
same  in  mind,  when  he  says : 

“  The  conviction,  *  From  head  to  foot  I  am  only  the 
form  which  my  father  and  mother  gave  me,’  is,  O  Rama  ! 
born  of  a  wrong  point  of  view  and  leads  to  bondage.  That  is 
walking  into  Death’s  trap  ;  that  is  the  snare  leading  into  the 
hell  of  Avici ;  that  is  the  labyrinth  in  the  forest  of  Asi-patra 
(tree  with  Sword-leaves) — the  thought :  ‘  I  am  this  body.’ 
This  way  of  thinking  must,  by  all  means,  be  given  up,  even 
if  confronted  with  utter  ruin.  One,  desirous  of  his  own  good, 
should  not  even  come  in  contact  with  it,  as  with  the  Pulkasa 
woman  carrying  dog’s  flesh.” 
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These  three  Vdsands  then,  relating  to  the  World, 
Learning,  and  the  Body,  though  apparently  agreeable  to 
the  Mind  of  the  uninformed,  should  entirely  be  given  up 
by  those  who  have  acquired  Discrimination ;  for,  they 
obstruct  the  rise  of  Knowledge  in  the  Seekers  and  inter¬ 
fere  with  the  permanence  of  Gnosis  acquired  by  the 
Enlightened.  Hence  the  Smrti  : 

“  Gnosis  does  not  rise  with  its  full  effulgence  in  that 
puny  thing,  which  is  all-beclouded  with  the  three  Vasanas , 
i.e .,  fear  of  public  opinion,  pride  of  learning  and  undue 
affection  for  the  physical  body.” 

The  impurity  of  that  Vasana  of  the  Mind  assuming 
the  form  of  hypocrisy,  vanity  and  the  like,  which  makes 
up  the  Life  of  the  Lower  Self,  is  too  well-known,  as  it 
leads  to  Perdition.  These  four  kinds  of  Vasanas  should, 
therefore,  be  destroyed  by  some  means  or  other. 

The  Mind,  too,  must  be  dissolved  even  as  the  Vasanas 
should  be  destroyed.  The  Vaidikas  do  not  accept  the 
definition  ;  of  the  Mind,  as  given  by  the  Tarkika,  that 
the  Mind  is  an  eternal  substance  of  atomic  dimension,  as, 
in  that  case,  the  dissolution  of  the  Mind  can  hardly  be 
accomplished.  On  the  other  hand,  the  Mind  is,  to  them, 
that  substance  which  has  parts,  which  is  not  eternal, 
which  is  ever  capable  of  transforming  itself,  like  lac, 
gold  and  such  other  things,  into  various  forms.  The 
Vajasaneyins  (Brhad-aranyakopanisad)  thus  define  its 
nature  and  bear  testimony  to  its  existence.  “  Desire,  Will, 
Doubt,  Belief,  Disbelief,  Resoluteness,  Irresoluteness, 
Shame,  Intelligence,  Fear, — all  these  make  up  the  Mind.” 
(Br.  1,  5,  3.)  So  much  about  its  nature.  In  other  words  these 

f.  7 v  * 

transformations,  beginning  with  Desire,  coming  about  as 
occasions  arise,  are  quite  clearly  perceived  directly  by  the 
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Witness,  as  earthenware,  etc.,  are  directly  by  the  eye. 
The  material  cause  of  all  these  percepts  is,  therefore,  the 
Mind.  The  testimony  for  its  existence  is  thus  set  forth 
in  the  same  place  :  “  I  had  my  Mind  engaged  elsewhere, 
so  I  did  not  see ;  I  had  my  Mind  engaged  elsewhere, 
so  I  did  not  hear.”  (Br.  1,  5,  3.)  “  One  sees  through 
the  Mind,  through  the  Mind  one  hears.”  (Br.  1,  5,  3.) 
The  meaning  of  the  above  is  this.  Here,  through  the 
application  of  the  Anvaya  (positive)  and  Vyatireka 
(negative)  methods,  is  borne  out  the  existence  of  that 
common  cause  (the  Mind)  of  perception  of  all  objects, 
by  the  attention  or  want  of  attention  of  which  a  pot 
exposed  to  full  light  and  in  the  direct  range  of  the  eye, 
or  a  Vedic  Mantra  loudly  repeated  in  the  direct  range 
of  the  ear,  is  perceived  or  not  perceived.  (Says  the  S'ruti) : 
“  Hence  also,  one  touched  on  the  back  perceives  through 
the  Mind  ”  (Br.  1,  5,  3.)  would  be  an  illustration.  “  Hence  ” 
means — having  thus  established  the  existence  of  the  Mind, 
both  by  the  definition  of  its  nature  and  the  testimony  of 
its  existence.  Devadatta,  though  touched  upon  his  back 
by  some  one,  feels  the  touch  particularly  as  of  the  hand* 
the  fingers,  and  so  on.  The  eye  does  not  see  the  spot, 
while  the  skin  can  cognize  but  the  hardness  or  softness 
of  the  touch  and  no  more ;  whence  it  would  follow,  by 
elimination,  that  the  Mind  alone  is  the  cause  of  such 
particular  knowledge.  It  is  called  Manas  from  its  func¬ 
tion  of  simple  thinking;  it  is  called  Citta  when  it 
localizes  the  sensation,  in  other  words,  performs  an  act 
of  perception.  Citta  is  of  the  form  of  Sattva,  Rajas  and 
Tamas,  as  radiance,  outgoing  energy  and  delusion  are 
to  be  seen  there.  Radiance  and  the  rest  are  pointed  out 
as  results  of  these  forms  in  the  description  of  a  Gunatlta 
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(in  the  Bhagavad-glta) ;  for  it  says  :  “  (He),  0  Pandava  ! 
(who  hateth  not)  radiance,  (nor)  outgoing  energy,  (nor) 
even  delusion,  etc.”  (B.  G.  XIV,  22.)  So  also  the  Samkhya : 
“  Radiance,  outgoing  energy  and  delusion  are  mentioned 
as  principal  guides.”  “  Radiance  ”  here  means  intelli- 

v 

gence,  wisdom,  not  the  form,  white  and  shining,  for  it 
has  been  said : 

“  From  Sattva  wisdom  is  born  and  also  greed  from 
Rajas ;  heedlessness  and  delusion  are  of  Tamas  and  also 
unwisdom.”  (B.  G.  XIY,  17.) 

Bliss  too,  is,  like  wisdom,  a  result  of  Sattva,  for,  we 
have  it : 

“  Sattva  attacheth  to  bliss,  Rajas  to  action,  O  Bharata  ! 
Tamas ,  verily,  having  shrouded  wisdom,  attacheth,  on  the 
contrary,  to  heedlessness.”  (B.  G.  XIV,  9.) 

The  Gunas,  constantly  changing  their  form  one  after 
another  in  a  series,  like  the  waves  of  the  ocean,  allow 
any  one  of  themselves  to  gain  mastery  over  the  rest, 
which  stand  neutralized  for  the  time.  It  has  been  said  : 

“  Now  Sattva  prevaileth,  having  overpowered  Rajas 
and  Tamas ,  O  Bharata !  now  Rajas ,  having  overpowered 
Sattva  and  Tamas ;  and  now  Tamas ,  having  overpowered 
Sattva  and  Rajas.”  (B.  G.  XIY,  10.) 

Also : 

“  They  destroy  themselves  and  become  destroyed  like 
the  waves  of  the  ocean.” 

When  Tamas  predominates,  there  arises  the  Life  of 
the  Lower  Self  :  the  predominance  of  Rajas  gives  sway 
to  the  three  Vasanas  relating  to  the  World,  etc.;  when 
Sattva  gains  mastery,  the  Life  of  the  Higher  Self  is 
established.  It  has  been  said  with  this  in  view : 

“  When  the  wisdom-light  stream eth  forth  from  all  the 
gates  of  the  body,  then  it  may  be  known  that  Sattva  is 
increasing.”  (B.  G.  XIV,  llt) 
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Though  the  “  Inner  Sense  ”  (Mind)  appears  to  be 
endowed  with  all  the  three  properties,  its  principal 
material  cause  is  Sattva  alone ;  and  Rajas  and  Tamas 
are  only  accessories.  Hence  it  is,  that  Sattva  is  the 
residual  native  form  of  the  Mind  of  a  man  of  Gnosis, 
when  he  has  done  away  with  Rajas  and  Tamas,  through 
application  to  Yoga.  It  has  been  said  with  this  in  mind : 

“  The  Mind  of  the  man  of  Gnosis  is  no  Mind  at  all,  for, 
such  Mind  is  called  Sattva .” 

This  Sattva,  being  void  of  all  Rajas,  the  cause  of 
fickleness,  is  always  one-pointed.  It  is  also  very  subtle 
in  consequence  of  its  being  void  of  Tamas,  the  cause  of 
the  gross  forms  assumed  by  the  Not-self,  the  child  of 
false  Imagination.  Hence  this  Sattva  is  fit  to  receive  the 
Light  of  the  Atman.  Says  the  Sruti :  “  It  is  seen  with 
the  one-pointed  and  subtle  intellect  by  men  of  subtle 
vision.”  (Katha.  1,  3,  12.)  It  is  not  possible  to  determine 
the  quality  of  jewels,  pearls  and  the  like,  with  the  help 
of  a  lamp,  whose  flame  oscillates  in  the  breeze ;  nor  can 
a  piece  of  fine  cloth  be  sewn  with  a  large  crowbar,  as 
with  a  needle. 

It  is  only  this  Sattva,  which  becomes  the  Citta  of 
the  Non-yogms,  when  affected  by  Rajas  mixed  with 
Tamas,  as  it  is  roused  into  conciousness  by  the  numerous 
ideas  which  originate  from  the  sense  of  duality.  With 
the  preponderance  of  Tamas,  this  Citta  gains  in  bulk,  by 
gathering  to  itself  the  elements  which  constitute  the  Life 
of  the  Lower  Self.  Says  VASISTHA  : 

“  The  Mind  finds  the  elements  of  fattening  itself,  by 
imagining  the  Not-self  to  be  the  Self,  by  taking  the  body  for 
the  Self,  and  also  by  attachment  to  child,  wife  and  relatives. 
The  Mind  certainly  regales  itself  in  the  various  dishes  of 
egoism,  and  fattens  itself  upon  the  thought,  “  This  is  mine  ”, 
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by  deriving  pleasure  from  swirling  in  the  filth  of  “  mine-ness  ” 
it  creates.  The  numerous  ways  in  which  the  world  is  looked 
upon  as  a  source  of  unmixed  good,  despite  the  various  forms 
of  disease-mental  and  physical — obtaining  there,  the  con¬ 
ventionality  which  divides  things  into  good  and  bad,  affection, 
greed,  the  acquisition  of  jewels,  wealth  and  women, — all 
these  allurements  tend  to  nourish  and  fatten  the  Mind.  The 
serpent  of  the  Mind  grows  bulky  on  draughts  of  the  milk  of 
avarice,  by  deriving  strength  from  breathing  in  the 
atmosphere  of  enjoyment  and  by  exercising  itself  on  (the 
field  of)  faith.” 

“  Faith  ”  here  refers  to  the  false  faith  one  has  in 
the  permanence  of  things  which  are  really  illusory. 
“  Exercising  ”  is  moving  hither  and  thither.  Thus  is  set 
forth  the  nature  of  Vasana  and  Manas ,  the  couple  to  be 

t'  ■ 

got  rid  of. 

Next,  the  Obliteration  of  Vasana  and  the  Dissolution 
of  the  Manas  are  dealt  with.  Vasistha  refers  to  the 
method  of  bringing  about  the  former  in  the  folllowing : 

“  Bondage  is  nothing  but  the  bond  of  V asanas,  while 
Liberation  is  but  the  Obliteration  of  such  Vasanas.  Having 
given  up  all  Vasanas ,  give  up  the  Desire  for  Liberation  as 
well.  Surrendering,  first  of  all,  the  mental  Vasanas  and 
those  relating  to  objects  of  enjoyment,  set  up  the  current  of 
pure  Vasanas ,  such  as  Friendship  and  the  like.  Even  though 
outwardly  attached  to  these,  give  them  up  from  within. 
Tranquil  at  heart  and  attaining  mental  equilibrium,  remain 
attached  to  Gnosis  pure  and  simple.  Get  rid  of  even  this, 
which  is,  after  all,  conceived  by  the  Mind  and  the  Intellect. 
Besting  firmly  on  the  residuum ,  abandon  even  the  means 
whereby  you  have  given  up  all  along.” 

The  words  “  mental  Vasanas  ”  (Manasa-vdsanah)  refer 
to  the  three  Vasanas  mentioned  before,  viz.,  of  the  World, 
Learning  and  Body.  “  Visaya-vasanas  ”,  those  relating 
to  objects  of  enjoyment,  refer  to  the  Life  of  the  Lower 
Self,  consisting  of  hypocrisy,  pride  and  the  like.  This 
twofold  division  of  Vasanas  is  based  on  the  weakness 
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of  the  one  and  the  strength  of  the  other.  Or,  the  basis 
of  such  division  may  also  be  understood  thus :  By 
“  objects  ”  are  meant  Sound,  Touch,  Form,  Taste  and  Smell. 
Mental  Vasana  is  that  impression  which  is  born  of  the 
desire  for  these ;  Vasanas  relating  to  objects  are  im¬ 
pressions  born  of  actual  enjoyment  of  desired  things. 
With  this  rendering  before  the  mind,  we  may  consider 
the  four1  kinds  of  Vasanas  previously  referred  to,  as 
included  in  these  two ;  for,  there  can  be  no  other  Vasana 
beyond  the  (Mind)  within  and  the  (objects)  without. 

It  may  be  asked:  “how  is  it  possible  to  ‘  give  up  ’ 
Vasanas  ?  For,  Vasanas  have  no  form  such  as  would 
permit  of  their  being  thrown  out  by  the  hand,  as  dust 
and  straw  swept  with  a  brush.”  This  need  not  trouble 
you ;  for  this  giving  up  is  as  much  possible,  as  the 
“  giving  up  ”  implied  in  fasts  and  vigils.  Eating  and 
sleeping,  which  are  natural  occurrences  in  life,  have  no 
form  whatever  and  yet  all  keep  fasts  and  vigils  which 
consist  only  of  giving  these  up.  The  same  may  apply  in 
the  present  instance  as  well.  If  ,you  say,  the  vow  we 
take,  after  muttering  the  prescribed  Mantra  “  Passing 
this  day  without  food,  etc,”  and  the  care  we  bestow 
thereafter  in  keeping  it  up,  make  all  the  ‘  giving  up  ’ 
implied  therein,  we  reply— “  there  stands  nothing,  no  one 
with  a  club,  to  prevent  you  from  entering  on  the  same 
line  of  argument  with  regard  to  the  ‘  giving  up  ’  in  this 
instance  also.”  For,  the  vow  here  consists  in  uttering  the 
formula  of  Renunciation  ( Praisa ),3  after  which  you 
may  keep  the  vow  with  all  possible  care.  Those  who 
cannot  pronounce  the  Vedic  formula,  may  take  the  vow 

1  Viz  ,  of  the  Body,  Learning,  and  the  World,  and  Mental  Vasanas. 

-  See  foot-note  page  5. 
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in  their  own  vernacular.  If  you  say,  in  fasts  we  do 
not  touch  vegetables,  soup,  rice  and  the  like,  here  too 
there  is  the  avoiding  of  all  contact  with  flowers, 
perfumery,  women  and  the  like.  Whereas  you  have, 
in  the  first  instance,  pastimes  provided  in  the  form  of 
listening  to  the  exposition  of  the  Puranas,  worshipping 
the  gods,  dancing,  singing,  playing  on  musical  instru¬ 
ments  and  the  like,  which  all  tend  to  draw  the  mind 
away  from  hunger,  sleep,  or  sloth,  you  have  here  the 
corresponding  provision  of  pastime  for  the  mind  in 
“  Friendship  and  the  rest  “  Friendship  and  the  rest  ” 
are  mentioned  by  Patanjali  in  his  aphorisms :  “  The 
Mind  (becomes)  clarified  by  the  practice  of  Friendship, 
Compassion,  Complacency,  and  Indifference  respectively, 
towards  Happiness,  Misery,  Virtue,  and  Vice.”  (I,  33.)  The 
Mind  is  muddled  by  Love  and  Hate,  and  Virtue  and  Vice. 
Patafijali  thus  defines  Love  and  Hate  :  “  That  which  dwells 
on  pleasure  is  Love.”  (II,  7.)  “  That  which  dwells  on  pain  is 
Hate.”  (II,  8.)  A  peculiar  transformation  of  the  mind  of  the 
form  “  May  all  kinds  of  pleasure  be  mine,”  is  concomitant 
with  pleasure  of  any  kind  enjoyed  by  one.  Such  enjoy¬ 
ment  (of  pleasures  of  all  kinds)  is  impossible  for  want  of 
adequate  means,  either  well-known  or  revealed  (only  to 
the  Seers).  The  hankering  after  such  pleasures  muddles 
the  mind.  If,  however,  such  a  one  should  show  a 
friendly  disposition  towards  those  who  are  happy  and 
should  so  far  identify  himself  with  them  as  to  feel,  that 
they  are  all  his,  the  moment  he  feels  himself  in  the  full 
enjoyment  of  their  happiness,  his  hankering  vanishes. 
By  way  of  illustration  may  be  cited  the  case  of  a  person 
without  a  kingdom,  who  yet  looks  upon  the  kingdom 
of  his  son  or  some  other  relative  as  his  own.  Hankering 
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being  thus  put  an  end  to,  the  Mind  becomes  transparent¬ 
ly  clear,  like  a  river  during  the  S'arad  season,1  after 
the  rainy  season  is  over. 

The  same  is  true  of  the  transformation  of  the  mind 
which  takes  the  form  of  “  May  all  such  pain  be  never 
mine  This  feeling  of  pain  is,  however,  not  easy  to 
be  got  rid  of,  as  long  as  disease,  enemies,  tigers  and 
the  like  continue  to  exist ;  nor  is  it  entirely  possible 
to  do  away  with  the  causes  of  pain.  Thus,  then,  the 
feeling  of  hatred  or  dislike  consumes  the  heart  like 
fire.  When,  through  the  exercise  of  compassion  for 
every  miserable  being,  one  feels,  that  others,  like  himself, 
should  never  experience  pain  of  whatever  kind,  the  Mind 
becomes  clear,  as  the  hatred  felt  towards  the  enemies 
and  the  like  vanishes.  Hence  it  has  been  said  : 

“  Life  is  as  dear  to  all  beings  as  it  is  to  oneself  ;  the 
wise  feel  compassion  for  every  being,  taking  their  own 
selves  as  the  standard  (of  comparison).” 

Great  men  show  how  this  can  be  achieved  : 

“  May  all  be  happy  in  this  world ;  may  all  enjoy 
immunity  from  disease  ;  may  all  find  themselves  at  their 
best ;  let  no  one  come  to  grief.” 

Moreover,  all  beings,  by  nature,  never  lean  towards 
virtue,  but  are  prone  to  vice.  It  is  said  : 

“  Men  love  the  benefits  of  virtue,  but  do  not  act 
virtuously  ;  while  abhorring  the  wages  of  sin,  they  persist 
in  committing  it.” 

These  acts,  virtuous  and  vicious,  both  lead  to 
Remorse ;  the  form  of  which,  the  S'ruti  describes 
thus  :  “  Ah  !  why  did  I  never  do  good,  why  did  I  indulge 
m  sin  ?  ”  (Tai.  2,  9.)  If  one  should  feel  exultant  at  the 
sight  of  virtuous  men,  he  would,  out  of  such  Vasana 

1  The  season  between  Autumn  and  Winter. 
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(habit),  turn,  of  his  own  accord,  to  acts  of  Virtue  with  a 
clear  conscience.  Similarly  if  he  shows  supreme  Indiffer¬ 
ence  towards  the  sinful,  he  easily  keeps  himself  off  from 
Sin.  Thus,  there  being  no  cause  for  Remorse,  the  Mind 
gets  clarified. 

From  the  feeling  of  friendliness  for  those  who  are 
happy,  there  follows  not  only  absence  of  Attachment  but 
also  the  disappearance  of  Malice,  Jealousy,  and  the  like. 
Malice  is  attributing  Vice  to  Virtue.  Jealousy  is  impati¬ 
ence  towards  the  superiority  or  Virtue  of  another.  When, 
out  of  friendliness,  the  happiness  of  others  is  made  our 
own,  how  can  there  be  Malice  and  the  like  ?  The  methods 
of  freedom  from  other  vices  of  the  same  kind  should  be 
inferred  accordingly,  in  the  same  manner.  When,  by 
cultivating  the  habit  of  feeling  compassionate  towards  the 
miserable,  the  feeling  of  hatred,  which  culminates  in  the 
destruction  of  the  enemy  and  the  like,  goes  away  from  one, 
along  with  it  the  Vanity  begotten  of  his  finding  himself 
in  a  position  just  the  opposite  of  misery,  i.e.,  happiness, 
also  vanishes.  It  is  this  Vanity  which  is  referred  to, 
while  speaking  of  egoism,  under  the  Life  of  the  Lower 
Self : 

“  I  am  the  Lord,  I  am  the  enjoyer,  I  am  perfect, 
powerful,  happy ;  I  am  wealthy,  well-born  ;  what  other  is 
there  that  is  like  unto  me?  ”  (B.  G.  XYI,  14-15.) 

The  question  may  arise  :  “  You  say  that  turning  to  acts 

of  Virtue  is  the  fruit,  obtained  by  one  who  feels  exalted 

•  •  ■  ■  < 

at  the  sight  of  virtuous  men.  Will  not  such  a  turn  of 

t  *  -  •  •  v  - 

mind  be  quite  inappropriate  in  a  Yogin  ?  For,  in  a  previous 
passage  dealing  with  the  impure  Vasana  relating 
to  Learning,  acts  of  Virtue  have  been  included.”  This  need 
not  to  be  so,  for,  it  is  only  acts  of  Piety  done  with  a 
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motive,  such  as  Ista-purta,  etc.,  that  are  included  under 
that  impure  Vasana,  as  being  causes  of  Re-embodiment. 
The  Virtue  here  implied  is  that  result  of  the  practice  of 
Yoga  which,  being  “  neither  white  nor  black,”  does  not  lead 
to  re-embodiment.  “  Being  neither  white  nor  black  ”  is  thus 
referred  to  by  Patanjali :  “  Actions  are  neither  white  nor 
black,  in  the  case  of  Yogins ;  they  are  of  three  kinds,  in 
the  case  of  others.”  (IV,  7.)  Karma  with  a  motive,  being 
enjoined  (by  the  Scripture),  is  white,  Karma  prohibited  by 
the  Scripture  is  black,  and  that  which  partakes  of  both  is 
mixed  Karma.  All  these  three  are  found  “  in  the  case  of 
others  ”,  i.e.,  “  those  who  are  not  Yogins  ”.  These  three 
lead  to  three  kinds  of  Re-embodiment.  Says  VlS'VA- 
RUPACARYA : 

“  By  good  deeds  one  attains  divinity  ;  by  bad  deeds  he 
is  reduced  to  the  hellish  state  ;  by  a  mixture  of  the  two,  viz., 
the  virtuous  and  the  sinful,  he  inevitably  reaches  the  human 
state.”  (Nai.  1,  11.) 

If  you  say,  though  Yoga  is  not  Black  Karma,  inas¬ 
much  as  it  is  not  prohibited,  there  is  nothing  to  prevent 
it  from  being  white,  it  being  enjoined  (by  the  Scripture), 
we  demur.  For,  Yoga  is  described  as  not-white  with  a 
view  to  point  out  its  being  devoid  of  motive.  Hence  the 
Yogins  exclusive  preference  to  all  action  tending  to  be 
neither  white  nor  black,  viz.,  Virtue. 

If  you  still  say,  on  this  assumption,  even  Yogins,  by 
feeling  exultant  to  the  requisite  extent  at  the  sight  of 
virtuous  men,  will  turn  only  to  acts  of  Virtue,  we  say  let 
them  by  all  means  do  so,  for,  those  only  are  real  Yogins, 
who  clarify  the  Mind  with  Friendship  and  the  rest.  The 
four  qualities  comprised  in  “  Friendship  and  the  rest  ” 
bear  an  implication,  In  addition  to  these,  the  Life  of  the 
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Higher  Self,  comprising  “  Fearlessness,  Cleanness  of  life,” 
etc.,  the  means  of  Gnosis ,  viz.,  “  Humility,  unpretentious¬ 
ness,”  etc.,  and  the  characteristics  of  the  Jlvan-mukta , 
Sthita-prajna  and  others,  detailed  in  the  previous  Chapter, 
all  these  are  implied,  as  all  these,  being  of  the  form  of 
pure  Vasanas,  tend  to  destroy  all  impure  Vdsanas 
whatever. 

If  you  say,  “  There  are  any  number  of  pure  Vasanas ; 
they  cannot  all  of  them  be  cultivated  by  one,  and  the 
attempt  to  so  cultivate  them  will  prove  useless,  ”  it  is 
not  so.  For,  it  is  impossible  for  the  innumerable  impure 
Vasanas,  that  could  be  obliterated  by  these,  to  take 
hold  of  one’s  mind.  It  is  not  possible  for  one  man  to 
try  on  himself  all  the  medicines  mentioned  in  the 
Ayur-veda  ;  nor  is  it  at  all  likely  that  all  the  diseases, 
for  curing  which  these  medicines  are  prescribed  could 
catch  hold  of  the  body  of  one  and  the  same  person.  It 
being  so,  one  should  examine  his  own  Mind  and  should 
then  apply  himself  to  the  cultivation  of  such  pure 
Vasanas,  as  are  thought  necessary  to  counteract  the 
impure  Vasanas,  in  relation  to  their  number  and  duration. 
As  one,  harassed  by  children,  friends,  wife  and  the  like, 
feels  much  disgust  for  them  all  and  betakes  himself  to 
Renunciation,  so  should  one,  afflicted  with  the  impure 
Vasanas,  such  as,  Arrogance  begotten  of  learning,  Opu¬ 
lence,  Pedigree  and  the  like,  cultivate  “  Discrimination  ” 
to  counteract  them.  Discrimination  has  been  pointed  out 
by  JAN AKA : 

“  Those  who,  to-day,  are  at  the  head  of  the  great,  sink, 
in  course  of  time,  to  the  lowest  depth.  Alas,  O  Mind! 
Wherefore  dost  thou  place  such  implicit  faith  on  greatness  ? 
Whither  has  gone  the  fabulous  wealth  of  emperors  ?  Where 
are  the  innumerable  worlds  created  by  Brahma  ?  The  old 


ON  THE  OBLITERATION  OF  LATENT  DESIRE  93 


order  of  things  have  found  their  way  to  Oblivion.  Why 
then  this  foolish  faith  of  thine  ?  Millions  of  Brahmas  have 
come  and  gone.  Myriads  of  heavens  have  vanished  one  after 
the  other.  Potentates  have  been  turned  into  dust.  What 
hold  have  I  then  on  this  life  ?  Persons,  by  the  closing  or 
opening  of  whose  eyelids  worlds  were  created  or  destroyed, 
have  passed  out  of  memory.  Why  then  should  the  existence 
of  persons  of  my  type  be  reckoned  with  ?  ” 

It  may  here  be  asked :  “  This  Discrimination 
precedes  the  rise  of  Gnosis ,  as  knowledge  of  the 
Brahman  is  not  possible  without  employing  means,  such 
as,  discriminating  between  the  Eternal  and  the  Non¬ 
eternal.  We  are  now  dealing  with  the  employment  of 
means,  such  as  the  Obliteration  of  Vasanas,  so  as  to  enable 
the  Knower  of  the  Brahman  to  enjoy  the  Bliss  of  Jlvan- 
mukti.  While  so,  the  introduction  of  Discrimination  at 
this  stage  will  be  tantamount  to  dancing  at  the  wrong- 
moment,  i.e .,  thoroughly  out  of  place.”  No  such  mistake 
has  really  been  committed.  The  knowledge  of  the 
Brahman  comes  to  one,  only  after  the  mastery  of  the 
four  means.1  This  is  the  reputed  royal  road  common  to  all 
men.  In  the  case  of  Janaka,  however,  through  the  matu¬ 
rity  of  previous  merit,  Gnosis  dawned  upon  him  suddenly, 
as  a  result  of  his  having  heard  the  Siddha-glta,  even  like 
the  fall  of  a  fruit  from  heaven.  Thence  Discrimination 
had  to  be  resorted  to,  for  acquiring  peace  of  Mind. 
Therefore  Discrimination  has  been  introduced  quite  in 
its  proper  place.  If  still  it  be  said  :  As  Discrimination 
follows  immediately  after  Gnosis ,  there  being  no 
impure  Vasanas  at  the  time,  the  cultivation  of 
pure  Vasanas  is  not  essential,  we  say,  it  is  not 

1  The  four  means  are  :  Viveka  (Discrimination),  Vairagya  (Desireless- 
ness),  §at-sampatti  (Acquisition  of  the  six  Requisites)  and  Mumuksutva  (the 
Desire  for  Liberation). 
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so.  For,  though,  in  the  case  of  Janaka,  there  was 
no  recurrence  of  impure  V asanas,  Yajna-valkya, 
Bhagl-ratha  and  others  had  enough  of  such  recurrence. 
In  Yajna-valkya  and  in  his  opponents,  Usasta,  Kahola 
and  others,  there  was  considerable  arrogance  of  learning, 
for,  they  took  part  in  disputation  with  the  object  of 
vanquishing  their  opponents.  If  you  say,  they  were 
learned  in  some  lore  other  than  Brahma-vidya,  we  say 
no  ;  for  the  questions  and  answers  exchanged  in  the 
progress  of  the  debate,  refer  distinctly  to  the  Brahman. 
We  cannot  also  accept  the  suggestion  that,  though 
referring  to  the  Brahman,  these  men  had  only  superficial 
and  not  real  knowledge  of  the  same ;  for,  that  line  of 
argument  would  lead  to  the  conclusion  that  the  knowledge 
we  have  had  from  their  words  and  instructions,  is  also 
unreal.  Nor  is  the  idea  worth  entertaining  that,  though 
real,  their  knowledge  must,  at  least,  have  been  indirect ; 
for,  we  find  therein  questions  referring  exclusively  to 
Direct  Cognition  (of  the  Brahman)  in  words  such  as  “  that 
which  is  directly,  and  not  indirectly,  cognized  ”  and  so 
on.  You  may  yet  say :  the  Acarya  does  not  tolerate 
Pride  of  Learning  in  the  Knowers  of  the  Self,  as  witness, 
what  he  says  in  the  Upadega-sahasri : 

“  He  alone  is  the  Knower  of  the  Self  and  no  one  else, 
who  has,  in  the  aforesaid  manner,  given  up  the  idea  that  he 
knows  the  Brahman  ”  ;  (Up.  12,  13.) 

and  also  what  is  said  in  the  Naiskarmya-siddhi : 

“  The  Knower  of  the  Self  has  no  pride  of  such  know¬ 
ledge,  for  pride  belongs  to  the  Life  of  the  Lower  Self  ;  if  the 
Life  of  the  Lower  Self  should  affect  the  Knoiver ,  Realization 
of  the  Brahman  will  be  of  no  use  whatever  to  him.” 

Granting  that  it  is  so,  it  does  not  matter,  for,  the 
“Knowledge”  implied  in  these  quotations  is  Knowledge 
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which  ends  in  Jlvan-mukti ;  nor  would  we  concede  that 
there  is  Pride  of  Learning  in  Jivan-muktas.  If  you  say, 
there  can  be  no  Light  of  the  Atman  in  those,  who 
engage  themselves  in  debate  with  a  view  to  vanquish 
their  opponents,  as  witness,  what  even  the  Acarya 
has  said : 

“  Attachment  to  any  one  of  the  many  fields,  wherein 
the  Mind  exercises  itself,  is  the  surest  sign  of  Ignorance  ;  how 
can  verdancy  be  expected  in  a  tree,  that  conceals  a  consuming 
fire  in  its  hollow  ?  ”  (Nai.  4,  67.) 

C  ' 

We  demur,  for,  he  himself  grants  these  very  things 
in  the  words : 

“  Let  Attachment  and  the  like  by  all  means  remain  ; 
their  mere  existence  can  certainly  give  no  offence  ;  for,  like 
the  serpent  deprived  of  its  fangs,  what  can  Avidya  do  ?  ” 
(Va.  IV,  4746.) 

Further,  there  is  no  mutual  inconsistency  between 
the  two ;  for,  it  is  possible  to  understand  both  these 
positions  with  reference  to  the  Ascetic  of  the  well-poised 
mind  ( Sthita-prajna )  and  the  mere  man  of  Gnosis.  If 
you  argue  that  Attachment  and  the  like  in  men  of  Gnosis, 
will  lead  to  their  future  embodiment,  through  merit  or 
demerit,  the  answer  is  that  it  need  not  be  so,  for,  like 
unbaked  seeds,  only  Desire  and  the  like,  begotten  of 
Ignorance,  lead  to  future  birth,  through  Attachment  and 
the  like.  On  the  other  hand,  in  the  man  of  Gnosis  there 
is  the  mere  semblance  of  Attachment  and  the  like,  even 
as  seeds  already  baked  on  fire  are  but  seeds  in  name.  It 
has  been  said  with  this  in  view  : 

“  Attachment  and  the  like,  even  when  they  come  into 
existence,  are  burnt  up  by  the  fire  of  Discrimination  then  and 
there.  Where,  then,  is  the  chance  of  their  sprouting  up  ?  ” 
(Panca.  7.) 
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If  you  maintain,  “  In  that  case,  let  us  concede  Attach¬ 
ment  and  the  like  even  to  the  Ascetic  of  the  well-poised 
mind  ”,  we  emphatically  repudiate  it ;  for,  even  verisi¬ 
militude  proves  harmful.  For  instance,  the  rope-snake  is 
known  to  cause  as  much  fear,  for  the  time  being,  as  a 
real  snake.  If  you  further  urge  that  there  is  no  harm 
in  acting  on  the  assumption,  that  you  deal  with  a  mere 
semblance  of  reality,  we  say  “  Long  life  to  you !  ” 
for,  this  is  verily  what  we  have  recognized  as  Jivan- 
mukti. 

(To  revert  then  to  the  point  at  issue) :  Yajna-valkya, 
while  engaged  in  debate,  was  surely  not  in  this  condition 
( Jlvan-mukti ),  because  he  was  about  to  enter  upon  the 
Renunciation-of-the-Enlightened,  with  a  view  to  obtain 
peace  of  Mind.  He  shows,  not  only  the  Desire  to  win  a 
victory,  but  also  his  Greed-of-gold;  for,  while  carrying 
away  the  prize  of  a  thousand  cows  adorned  with  costly 
jewels  offered  to  the  various  Knowers  of  the  Brahman 
there  assembled,  he  says  “We  salute  the  best  one  among 
the  Knowers  of  the  Brahman ;  only  we  have  eager  long¬ 
ing  for  these  cows.”  (Br.  3,  1,  2.)  If  it  be  thought 
that  this  was  only  a  euphemistic  style  of  expression, 
adopted  by  him  to  insult  the  other  Knowers  of  the 
Brahman  assembled,  this  will  add  another  fault; 
for,  the  other  Knowers  of  the  Brahman ,  finding 
themselves  deprived  of  the  prize  by  him,  flew  into 
anger,  while  he — Yajna-valkya — quite  beside  him¬ 
self  with  anger,  cursed  S'akalya  to  death.  But,  all 
the  same,  it  should  not  be  supposed  that  such  a 
heinous  sin,  as  killing  a  Brahmana ,  would  bar  his  Libera¬ 
tion  ;  for,  say  the  Kausltakins  :  “  He  loses  not  that  state 
by  any  act  whatever,  whether  it  be  Matricide,  Patricide, 
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Theft  or  Foeticide.”  (3,  1.)  S'ESA,  too,  says  in  his  Arya- 
pancagiti : 

“  The  Knower  of  the  Absolute  Truth,  being  ever  pure, 
is  never  affected  either  by  the  merit  or  the  demerit  resulting 
from  the  performance  of  a  hundred  thousand  horse-sacrifices 
or  the  murdering  of  an  equal  number  of  Brahmanas,  respect¬ 
ively.”  (77.) 

No  useful  purpose  will  be  served  by  dwelling  longer 
on  the  theme.  Even,  reputed  Knowers  of  the  Brahman, 
like  Yajna-valkya  and  others,  are  subject  to  the  influence 
of  impure  Vasana.  Vasistha,  in  an  episode  (of  the  great 
work,  the  Yoga-vasistha)  speaks  of  Bhagi-ratha,  who, 
though  he  knew  the  Truth,  while  engaged  in  ruling  over 
his  kingdom,  finding  himself  unable  to  command  peace 
of  mind  owing  to  the  impact  of  impure  Vasanas,  re¬ 
nounced  everything  and  then  only  obtained  relief.  Hence 
it  follows,  that  one  should  carefully  diagnose  the  defects 
due  to  impure  Vasana,  even  as  he  would  examine,  in  a 
carping  spirit,  the  faults  in  others  and  then  apply  him¬ 
self  to  remedy  the  disease.  With  this  in  view,  the  Smrti 
has  it : 

“If  a  man  of  the  world,  who  is  bent  on  picking  holes 
in  the  character  of  others,  should,  in  the  same  manner,  expend 
his  skill  in  analysing  his  own,  whosoever  would  not  be  liber¬ 
ated  from  the  Bonds  (of  Ignorance)  ?  ” 

If,  in  the  first  place,  it  be  asked,  what  is  the  remedy 
for  the  Pride  begotten  of  Learning,  it  is  essential  to  know 
which  is  meant,  whether  it  is  the  Pride  felt  by  one,  in 
tending  to  impress  others  with  their  inferiority,  or  to  the 
Pride  which  others  feel,  tending  to  bring  about  acceptance 
by  one  of  his  own  inferiority.  If  it  is  the  first,  one  must 
constantly  have,  before  his  Mind,  the  idea,  that  such  Pride 
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will  somewhere  be  crushed.  For  instance,  S'veta-ketu, 
puffed  with  the  Pride  of  his  Learning,  went  to  the  court 
of  King  Pravahana,  but  stood  dumbfounded,  when 
questioned  by  the  Prince  on  the  topic  of  Pancagni-vidya, 
of  which  he  (S'veta-ketu)  was  ignorant.  On  being  taken 
to  task  by  the  Prince,  he  returned  crest-fallen  to  his 
father  and  expressed  great  sorrow  at  his  defeat.  The 
father,  who  was  devoid  of  such  Pride,  thereupon  sought 
the  favour  of  the  self-same  Prince  and  obtained  that 
Vidya  of  him.  Impetuous  Balaki  also,  being  taken  to 
task  by  King  Ajata-s'atru,  gave  up  his  Pride  and  turned 
the  other’s  pupil.  Usasta,  Kahola  and  others  entering 
into  a  disputation  through  Pride,  were  all  ousted  in 
argument.  If  the  Pride  proves  to  be  of  the  second  kind, 
that  is  to  say,  if  it  appears  in  some  one  other  than 
ourselves  and  tends  to  make  us  feel  our  inferiority  at 
every  step,  the  best  course  will  be  to  think,  “  The  other 
man  is  simply  beside  himself  with  Pride ;  let  him  slander 
or  insult  me  ;  either  way  I  cannot  come  to  grief  Hence 
it  has  been  said  : 

“  If  they  slander  the  Self  (in  me),  they  slander  only 
themselves,  of  themselves ;  if  they  slander  my  body,  they 
would  be  looked  upon  by  me  as  my  friends.  How  can  the 
intellect  of  that  sharp  Yogin ,  whom  slander  and  insult  verily 
serve  to  embellish,  be  overpowered  at  all,  by  the  babble  of 
idle  prattlers  ?  ” 

In  the  Naiskarmya-siddhi  also  it  has  been  said : 

“  What  does  it  matter  to  him,  who  has  cast  off  excreta, 
as  some  unclean  thing,  not  worthy  of  being  retained  in  the 
body,  if  some  one  should  descant  on  its  unclean  nature  ?  In 
the  same  manner,  when  the  gross  and  the  subtile  bodies  have 
both  been  given  up  by  one,  through  Discrimination,  if  one 
should  find  fault  with  them,  what  recks  the  Knower  for  such 
Slander  ?  Grief,  Joy,  Fear,  Anger,  Ambition,  Illusion,  Desire, 
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Birth,  Death  and  the  like,  belong  to  egoism  not  to  the  Self.” 
(Nai.  2,  16-17.) 

Slander  is  spoken  of  as  an  embellishment  in  the 
Jhanankuga  : 

“  When  men  desirous  of  achieving  a  high  ideal,  give 
up  even  wealth  acquired  with  considerable  pains,  with  a  view 
to  satisfy  others,  I  would  consider  it  a  real  blessing  brought 
about  without  any  effort  of  mine,  if  men  should  derive  satis¬ 
faction  in  speaking  ill  of  me.  In  this  world,  where  we 
stumble  upon  poverty  of  spirit  at  every  step,  and  which  is 
devoid  of  happiness  of  any  kind,  if  any  one  should  find 
pleasure  in  speaking  ill  of  me,  let  him  by  all  means  indulge 
himself  in  doing  so,  either  in  my  presence  or  behind  my  back  ; 
for,  in  this  world  of  all-misery,  it  is  very  hard  to  come  across 
even  a  single  occasion  for  pleasure.” 

The  S'ruti  enjoins  insult  as  an  ornament  in  these 
words : 

“  Without  deviating  from  the  path  of  rectitude,  the 
Yogin  should  so  conduct  himself,  as  to  cause  people  to  avoid 
his  company  in  sheer  disgust.” 

Even  as  the  two  varieties  of  Pride  of  Learning, 
subjective  and  objective,  seen  in  Yajna-valkya,  Usasta 
and  others,  have  to  be  got  rid  of  by  proper  Discrimination, 
so  also  should  Greed-of-gold  and  likewise  Anger.  The 
necessity  for  applying  Discrimination  in  the  matter  of 
the  acquisition  of  wealth  is  thus  explained : 

“There  is  considerable  trouble  involved  in  the 
acquisition  of  wealth,  likewise  in  its  preservation  ;  should  it 
be  lost  or  squandered,  there  results  extreme  anguish.  O  fie 
upon  wealth,  the  producer  of  misery  in  every  way  !  ” 

Anger,  again,  is  of  two  kinds :  Anger  in  one’s  self 
pertaining  to  others,  and  Anger  in  others  pertaining  to 
one’s  self.  With  regard  to  the  first  it  has  been  said  : 

“  While  thou  art  angry  with  one,  who  does  thee  harm, 
why  doest  thou  not  feel  vexed  at  the  passion  itself,  which  is 
the  inveterate  foe  of  the  four  chief  aims  of  Dharma  (Moral 
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Excellence),  Artha  (Wealth),  Kama  (Noble  Desire),  and  Moksa 
(Liberation)  ?  How  can  Anger,  which  completely  blocks  the 
way  of  one  who  seeks  to  attain  Moral  Excellence,  Fame  and 
Wealth,  which  serves  no  useful  purpose  whatsoever,  which 
would  altogether  consume  the  body  of  its  victim  and  which  is 
by  no  means  conducive  to  well-being,  either  in  this  or  the 
other  world, — how  can  it  seek  harbour  in  the  minds  of 
the  wise  ?  ” 

With  reference  to  the  second  kind  of  Anger  it  has 
been  said : 

“  One  cannot,  with  any  sense  of  propriety,  give  room 
to  the  thought :  “  I  have  offended  none.  Why  should  people 
be  jealous  of  me  ?  ”  For,  he  has  to  consider  as  his  gravest 
offence  his  inability  so  far  to  secure  freedom  from  future 
incarnation.  My  salutation  to  the  god  of  Anger,  the  merciless 
consumer  of  his  own  seat,  the  bestower  of  the  boon  of 
detachment  to  me,  the  victimized  devotee  at  his  shrine,  and 
the  great  teacher  who  has  imparted  to  me  an  insight  into  my 
own  faults.” 

Attachment  to  wife  and  child  should  also  be  got 
rid  of,  in  the  same  manner  as  Greed  for  gold  and  Anger. 
VASISTHA  refers  to  Discrimination  as  applied  to  women 
thus  *. 

“  What  is  there  of  an  auspicious  nature  in  the  cage¬ 
like  automaton  of  a  woman, — a  veritable  doll  of  flesh,  jointed 
with  knots  made  of  muscles  and  bones  ?  Scrutinize  her  eyes 
closely  and  see,  after  an  analysis,  if  there  is,  after  all,  anything 
charmingly  beautiful  about  the  membraneous  sheaths,  muscle, 
blood  and  tears  composing  them.  Why,  then,  are  you  enam¬ 
oured  of  them  in  vain  ?  Her  breast,  whereon  the  movements, 
hither  and  thither,  of  the  pearl-necklace,  are  comparable, 
in  point  of  elegance,  to  the  swift  waters  of  the  Ganges  rolling 
down  the  summits  of  mount  Meru,  the  self-same  breast  of  a 
damsel  is,  however,  voraciously  devoured,  when  occasion 
arises,  by  dogs,  on  the  cremation  ground  situated  in  some 
out-of-the-way  spots,  even  like  a  small  ball  of  rice.  Wearing 
the  soot-like  locks  of  hair  and  therefore  best  left  untouched, 
though  attractive  to  the  eye,  women,  who  are  the  veriest 
flame  of  the  fire  of  sin,  consume  men  like  so  much  straw.  It 
is  women  who,  though  appearing  all  juicy  and  green,  are 
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verily  devoid  of  grace  and  who,  by  their  attractive  looks, 
allure  men  to  their  destruction  and  feed  the  fires  of  hell 
raging  in  a  far  off  region.  They  are,  verily,  traps  laid  by  the 
bird-catcher  Cupid,  to  catch  his  bevy  of  birds,  viz.,  unsophisti¬ 
cated  men.  Woman  is  the  treacherous  bait,  attached  to  the 
line  of  impure  latent  desires,  to  catch  men,  who  are,  so  to  say, 
so  many  fish  in  the  pond  of  birth  and  death,  wallowing  in  the 
mire  of  the  mind.  Enough  with  woman — -the  treasure-chest, 
wherein  the  serene  gems  of  the  deadliest  sins  are  kept  and 
the  endless  chain  of  torturing  misery.  Made  up  of  flesh  here, 
blood  there  and  bones  in  a  third  place,  this  female  form, 
O  Brahman !  after  all  disentegrates  in  a  few  days.  He 
feels  the  desire  for  intercourse,  who  has  a  woman  about  him. 
Where  is  the  scope  for  such  enjoyment  to  the  womanless  ? 
Abandon  her  and  you  abandon  the  whole  world ;  by 
abandoning  the  whole  world,  you  find  Supreme  Bliss.” 

Discrimination,  as  applied  to  Attachment  towards 
children,  is  thus  set  forth  in  the  part  (of  the  Pahca-dasJl) 
devoted  to  Brahmananda  ; 

“  The  son,  as  long  as  he  is  not  brought  forth,  gives  a 
lot  of  anxiety  to  his  parents  ;  even  when  there  is  the  prospect 
of  his  coming,  there  is  the  anxiety  created  by  the  risk  of 
abortion,  or  parturitive  pain ;  infantile  fits  and  maladies 
pursue  him  as  soon  as  he  is  born  ;  the  fear  of  his  turning 
out  a  fool  is  a  fruitful  source  of  trouble  during  his  childhood ; 
he  may  prove  to  be  a  confirmed  ignoramus,  even  after  being 
duly  initiated  by  a  teacher ;  he  may  not  find  a  suitable 
partner  in  life,  though  he  might  have  attained  proficiency  in 
learning.  Youth  lays  him  open  to  the  temptations  of  illicit 
love.  After  he  becomes  a  family-man,  there  is  the  constant 
danger  of  poverty.  Should  he  amass  immense  wealth,  death 
might  possibly  synchronize  with  it  and  snatch  him  away. 
Thus  there  is  no  end  to  the  parents’  misery  !  ”  (65-67.) 

As  he  does  away  with  the  impure  Vasanas  pertain¬ 
ing  to  Learning,  Wealth,  Anger,  Woman  and  Son  by  pro¬ 
per  discrimination,  so  also  should  he  allay  other  similar 
Vasanas,  by  skillfully  discriminating  the  evil  attendant 
on  each  of  them  and  by  having  recourse  to  the  re¬ 
medies  prescribed  in  the  S'dstras  and  out  of  his  own 


102 


THE  JIVAN-MUKTI-VIVEKA 


resourcefulness.  This  being  done,  the  highest  condition, 
characteristic  of  Jlvan-mukti ,  is  within  easy  reach.  Says 
V ASISTHA,  with  this  in  view  : 

“  If  thou  shalt  put  forth  effort  sufficient  to  destroy  all 
Vasaiias,  all  thy  ills,  physical  and  mental,  will  dissolve  of 
themselves  in  a  moment.  Forcibly  tearing  thyself  away 
from  Vasarias,  by  strong  personal  effort,  if  thou  fix  thyself 
to  the  condition  (of  harmonious  evenness),  then  shalt  thou 
gain  sufficient  access  to  the  highest  state  attainable.” 

“  Personal  effort  ”  here  means  Discrimination  of  the 
evils  attendant  on  objects ;  and  this  has  been  described 
before.  Such  Discrimination,  though  often  exercised, 
is  as  often  baffled  by  the  activity  of  the  Senses,  which 
are,  by  nature,  overwhelmingly  powerful.  Says  the 
LOKD  : 

“  O  sun  of  Kunti !  the  excited  Senses  of  even  a  wise 
man,  though  he  be  striving,  impetuously  carry  away  his 
Mind.  That  one  among  the  roving  Senses  the  Mind  yieldeth 
to,  hurries  away  the  Understanding,  just  as  the  gale  hurries 
away  a  ship  upon  the  waters.”  (B.  G.  II,  60,  67.) 

Such  being  the  case,  the  Senses  should  be  held  under 
proper  control,  if  Discrimination,  once  acquired,  should 
be  preserved  further.  This  has  been  hinted  at,  in  the 
same  place,  in  the  verses  that  follow : 

“  Having  restrained  them  all,  he  should  sit  harmonized, 
with  Me  as  his  supreme  goal  ;  for,  whose  Senses  are 
mastered,  of  him  the  Understanding  is  well-poised.  There¬ 
fore,  O  mighty-armed !  whose  Senses  are  all  completely 
restrained  from  the  objects  of  sense,  of  him  the  Under¬ 
standing  is  well-poised.”  (B.  G.  II,  61,  68.) 

Says  another  Smrti : 

“  He  is  verily  the  typical  Ascetic,  whose  hands  and  feet 
are  not  restive,  whose  eyes  and  tongue  are  not  restless ; 
control  of  these  is  the  true  mark  of  an  adept.” 
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The  same  has  been  explained  in  brief  and  at  length 
elsewhere  thus : 

“  Tongue-less,  impotent,  lame,  blind,  deaf  and  mad  ; — 
the  mendicant  with  these  six  characteristics  finds  certain 
Liberation.  He  is  tongue-less,  who,  even  while  eating,  does 
not  attach  himself  to  the  food,  regarding  it  as  agreeable  or 
disagreeable — and  who  above  all,  speaks  moderately  and 
always  tells  the  truth  with  a  view  to  do  good.  He  is 
impotent,  who  remains  as  unaffected  at  the  sight  of  a  full¬ 
blown  woman  of  sixteen,  as  of  a  girl  born  this  moment  or  a 
dame  bent  low  with  the  load  of  a  hundred  years.  He 
whose  movements  are  confined  to  begging  alms  or  answering 
the  calls  of  nature,  and  do  not  by  any  means  exceed  a 
Yojana  (five  miles),  is  verily  a  lame  man.  He  is  the  really 
blind  Samnyasin ,  the  ken  of  whose  eye,  whether  standing 
or  walking,  does  not  extend  far  beyond  four  yoke-lengths. 
He  who  turns  a  deaf  ear  to  words  uttered  within  ear-shot 
of  him,  however  friendly,  measured,  pleasing  or  soothing 
they  may  be,  is  said  to  be  a  deaf  man.  That  Mendicant 
who,  though  all  alert  and  with  his  senses  unimpaired, 
behaves  as  if  he  is  asleep,  is  said  to  be  a  mad  man. 
Such  a  one  would  not  indulge  in  censure  or  praise,  nor 
sting  any  one  to  the  quick,  nor  talk  too  much  and  would 
treat  all  alike.  He  would  never  tete-a-tete  with  any  woman, 
nor  recall  to  mind  any  one  of  the  other  sex  seen  before.  He 
would  avoid  all  talk  about  her,  and  not  consider  her  even  in 
a  picture.” 

As  one  who  has  taken  a  vow,  such  as  eating  only 
at  night,  or  fasting,  or  keeping  silence  and  so  on, 
should  carefully  carry  out  the  same  without  deviation, 
so  the  Ascetic,  firm  in  the  vows  of  tongue-less-ness  and 
the  rest  referred  to  above,  should  take  care  to  exercise 
proper  Discrimination.  Thus,  when  “  Friendship  and 
other  qualities  ”  have  been  established,  through  Dis¬ 
crimination  and  Control  of  the  Senses  carried  on  for 
a  sufficient  length  of  time,  without  break  and  with 
ardour,  comes  about  the  Obliteration  of  impure  impres¬ 
sions  of  the  form  relating  to  the  Life  of  the  Lower  Self. 
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Then,  even  like  the  coming  in  and  going  out  of  the  breath 
or  the  twinkling  of  the  eye,  there  arises  in  him  a  constant 
flow  of  “  Friendship  and  the  rest  ”  without  any  conscious 
personal  effort.  Acting  in  the  ways  of  the  world,  he 
does  not  concern  himself  with  the  fullness  or  in¬ 
sufficiency  of  the  influence  of  those  qualities,  but  lays 
to  rest,  with  great  effort,  acts  such  as  Sleep,  Langour, 
Reverie  and  the  like.  Having  accomplished  this,  he 
should  apply  himself  to  the  study  of  the  Vasana  of 
“  Gnosis  pure  and  simple.”  Then,  the  entire  universe 
appears  of  itself,  made  up  of  animate  and  inanimate 
things.  Though  the  Senses  have,  as  the  very  reason  of 
their  being,  the  cognition  of  material  things,  such  as 
Sound,  Touch  and  the  like,  as  mentioned  in  the 
text,  “  The  Self-existent  turned  the  face  of  the  Senses 
away  from  him  ;  ”  (Katha.  2,  1,  1.)  still,  inasmuch  as 
it  is  not  possible  to  overlook  Consciousness,  which  is  the 
material  cause  of  all  being,  the  materia)  world  appears 
as  it  were  with  Consciousness  as  the  back  ground. 
Even  the  S'ruti  has  it :  “As  It  shines,  every  thing  else 
shines  in  unison.  All  this  is  illumined  with  Its  light.” 
(Katha.  2,  2,  15.)  Having  thus  resolved  that  the  Nou- 
menon,  the  Transcendent  Consciousness  underlying  all 
phenomena — which  appear  in  and  after  It — is  the 
natural  and  real  form  of  everything,  he  should 
cultivate  in  his  mind  “  the  Vasana  of  pure  Gnosis  ”,  dis¬ 
regarding  the  phenomena.  This  is  rendered  further 
plain  from  the  questions  and  answers  of  BALI  and 
S'UKRA  : 

“  What  is  there  here  ?  What  is  It  in  Itself  ?  What  is  It 
made  of  ?  Who  are  you  ?  Who  am  I  ?  What  are  these 
worlds  ?  Pray  explain  this  to  me  at  once.”  “  All  this  is  Cit 
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(simple  Gnosis) ;  all  this  is  Cit  in  itself ;  all  this  is  made  of 
Cit ;  thou  art  Cit  and  so  am  I ;  nay  these  worlds  too  are 
all  Cit.  In  short  the  whole  world  is  Cit." 

As  a  person,  who  is  in  need  of  gold,  when  buying  a 
bracelet  (of  gold),  fixes  his  mind  only  on  the  weight  and 
colour  of  the  thing  and  not  on  the  beauty  or  otherwise 
of  its  form,  just  in  the  same  manner  should  the  Mind  be 
fixed  in  Cit  (simple  Gnosis).  Till  the  consciousness 
underlying  phenomena  is  entirely  obliterated  and  the 
consciousness  of  simple  Gnosis  becomes  as  unconsciously 
natural  as  the  coming  in  and  going  out  of  breath,  effort 
to  keep  up  the  “  Vasana  of  simple  Gnosis  ”  should  not  be 
discontinued. 

It  may  here  be  said,  if  “  the  Vasana  of  simple 
Gnosis which  alone  is  sufficient  to  do  away  with  impure 
Vasana ,  be  cultivated  even  from  the  beginning,  where  is 
the  necessity  for  this  crooked  method  of  passing  to  it 
through  “  Friendship  and  the  rest  ”  ?  It  cannot  be  so,  for 
in  that  case  “  the  Vctsana  of  pure  Gnosis  ”  cannot  stand 
on  firm  ground.  The  house,  though  provided  with  walls 
and  pillars,  does  not  stand  without  a  secure  foundation ; 
medicine  conduces  not  to  health,  if  taken  without  clear¬ 
ing  the  stomach  by  administering  proper  purgatives,  etc. 

If  you  still  argue  “  Even  as  the  text  “  One  should 
give  up  even  this  ”  (i.e.,  the  Vasana  of  simple  Gnosis)  has 
it,  apparently  “  Vasana  of  simple  Gnosis  ”  has  also  to  be 
given  up  like  the  rest ;  this  is  however  not  possible,  for, 
there  is  nothing  else  in  favour  of  which  the  Mind  can 
afford  to  give  up  this  Vasana  ”,  we  reply,  “  This  is  not 
so  ”.  “  Vasana  of  simple  Gnosis  ”  is  of  two  kinds :  one 

conceived  through  the  Mind  and  Intellect  and  the  other 

subsisting  without  them.  The  “  Mind  ”  (Manas)  is  the 
14 
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instrument ;  the  “  Intellect  ”  ( Buddhi )  is  the  Agent.  “  I 
shall,  with  concentrated  Mind,  unerringly  rivet  my  ima¬ 
gination  on  to  simple  Gnosis  ” — this  is  the  first  kind  of 
the  “  Vasana  of  simple  Gnosis  ”  arising  from  the  co¬ 
ordination  of  the  agent  and  the  instrument  and  called 
Concentration  ( Dhyana ),  and  it  is  this  that  has  to  be 
given  up  (in  favour  of  the  higher  process  called  Samadhi 
— Trance).  When,  by  constant  practice,  both  the  con¬ 
sciousness  of  co-ordination  of  agent  and  instrument  as 
well  as  attention  cease,  there  arises  what  is  called  Ecstasy 
or  Trance  (Samcidhi),  which  has  to  be  taken  up  (by  the 
Yogin  as  the  next  and  last  step).  Patanjali  thus  defines 
Dhyana  and  Samadhi :  “  The  unity  of  the  Mind  with  it 
(the  object)  is  Dhyana  •  the  same,  when  conscious  only  of 
the  object,  as  if  unconscious  of  itself,  is  Samadhi .”  (Ill, 
2,  3.)  After  getting  confirmed  in  such  Ecstasy  with 
long  continuous  and  arduous  application,  he  should 
give  up  even  the  effort  which  has  to  be  put  forth, 
for  escaping  the  said  co-ordination  of  agent  and 
instrument. 

You  may  still  argue  :  If  so,  the  effort  to  give  up  this 
must  be  given  up  and  so  on,  leading  to  a  regressus  in 
infinitum.  We  say  no.  For,  the  last  effort  we  have  just 
mentioned,  not  only  puts  down  what  is  desired  to  be  put 
down,  but  also  itself,  like  pulverized  Kataka.  As  pul¬ 
verized  Kataka,  when  added  to  turbid  water,  loses  itself 
by  settling  down  along  with  the  mud  in  the  water,  so 
would  the  effort  (for  doing  away  with  the  co-ordination 
of  agent  and  instrument)  put  down,  not  only  the  con¬ 
sciousness  of  the  agent  and  the  instrument,  but  also 
itself.  This  being  accomplished,  the  Mind  stands  emptied 
of  all  Vasana  whatever,  as  pure  Vasanas  also  would 
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cease  to  exist,  like  the  impure  ones.  VASISTHA  says, 
with  this  very  thing  in  view : 

“  The  Mind,  therefore,  experiences  bondage  through 
Vasaria ;  void  of  Vasaria  it  is  liberated.  O  Rama  !  try,  as 
soon  as  possible,  to  acquire  freedom  from  Vasaria.  Vasaria 
melts  away,  on  developing  the  right  type  of  Intuition.  On 
the  Dissolution  of  Vasaria  the  Mind  is  extinguished  like  the 
flame  of  an  oil-less  lamp.  He  is  the  real  Jivan-mukta ,  who 
is  wide  awake  though  asleep,  who  does  not  know  any 
waking  and  whose  knowledge  is  ever  free  from  all  Vasaria .” 

Also, 

“  He  who,  though  awake,  keeps  his  Mind  in  a  tranquil 
state  and  not  responding  to  the  phenomenal  world  around, 
as  in  sleep,  and  is  eagerly  sought  after  by  the  wise,  even  as 
the  Moon  with  his  Kalas  1  is  by  the  gods— such  a  one  is  here 
known  as  the  truly  Liberated  ( Mukta ).  The  Liberated  with 
a  virile  intellect,  who,  renouncing  every  thing  from  off 
his  heart,  stands  ever  free  from  all  distraction,  is  himself  the 
great  Is'vara.  Let  him  attain  the  state  of  Samadhi  or  not, 
let  him  observe  the  Karma  prescribed  to  his  Order  or  not,  the 
high-souled  one  stands  still  liberated,  with  a  heart  rid  of  all 
attachment.  With  his  mind  cleared  of  all  Vasaria ,  he  has 
nothing  whatever  to  do  with  performance  or  non-performance 
of  Karma ,  nor  has  he  any  concern  with  efforts  to  attain 
Samadhi  or  with  methods  of  performing  Japa  (such  as  by 
telling  the  beads  of  a  rosary,  while  mentally  repeating 
particular  formulae).  There  has  been  enough  of  philosophy 
studied,  nay  there  has  been  enough  of  pondering  over  the 
themes  for  a  long  time  ;  yet  the  conviction,  that  there  is 
no  condition  higher  than  that  Silence,  which  comes  of  the 
abandonment  of  all  Latent  Desire,  alone  remains.” 

It  should  not  be  thought  that  one,  whose  mind  is 
devoid  of  all  Vasancis,  will  be  deprived  of  such  intercourse 
(with  the  world)  as  would  conduce  to  his  sustenance.  Is 
it  intercourse  through  the  eyes  and  other  senses  that  is 
thus  thought  of  ?  Or  is  it  intercourse  through  the  Mind  ? 
The  first  is  thus  explained  by  UDDALAKA  : 

“  The  Senses,  such  as  the  eye,  etc.,  tend,  of  themselves, 
to  function  with  their  objects  without,  even  in  the  absence  of 

1  Kalas  means  learning  and  art,  as  also  the  digits  of  the  Moon. 
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any  Vasarici  to  induce  them  to  do  so  ; — whence  it  appears 
Vasaria  is  not  the  cause.” 

VASISTHA  explains  the  second  thus  : 

“  As  the  eye  perceives  the  space  and  things  presented 
in  space,  in  the  course  of  nature,  and  feels  no  attachment 
whatever,  so  should  the  wise  man  of  firm  intellect  engage 
himself  in  all  action  whatever.” 

The  same  sage  argues  in  favour  of  enjoying  with 
such  “  intellect  ”,  all  such  experience  as  may  come  from 
previous  Karma : 

“  Enjoyment,  well  enjoyed  through  Gnosis ,  conduces  to 
supreme  contentment ;  the  thief,  admitted  into  companion¬ 
ship  with  the  full  knowledge  of  his  being  a  thief,  turns  out 
to  be  more  a  friend  than  a  thief.  As  wayfarers,  coming 
upon  a  village-festival  without  having  at  all  expected  it, 
see  and  enjoy  the  bustle,  so  do  those  ivho  know  look  upon 
and  enjoy  all  the  glory  of  wealth  and  pleasure.” 

He  points  out,  how  those  without  Vasanti  could  be 
distinguished  from  those  with  Vasanaf  even  at  the 
moment  of  actual  enjoyment,  thus : 

“  They  are  not  dejected  by  adversity,  like  the  gold-lotus 
in  the  night ;  they  attend  to  nothing  but  the  actual  present, 
joyfully  treading  the  way  of  the  wise.  Constant  fullness  (of 
the  heart),  unruffled  and  peacefully  pleasant,  such  as  of  the 
moonlight ; — this  they  never  forsake  even  in  adversity,  even 
as  the  Moons  do  not  forsake  their  native  coolness.  Constantly 
remaining  within  limits  and  spreading  over  a  vast  expanse 
at  the  same  time,  like  the  Ocean,  the  Great  ones  never  swerve 
from  the  path  of  Necessity,  even  like  the  Suns.” 

Even  JANAKA  is  described  to  act  in  the  same  manner, 
in  moments  when  he  is  out  of  Trance : 

“  Having  remained  long  in  the  condition  of  (ecstatic) 
Silence,  Janaka,  on  regaining  ordinary  consciousness,  be¬ 
thought  himself,  with  his  Mind  all  at  peace,  of  the  life  and 
ways  of  men.  “  What  is  worth  being  taken  up  by  me  in  this 
world  ?  What  can  I  accomplish  with  effort  ?  What  imaginings 
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are  possible  for  me,  who  am  of  the  Consciousness,  self- 
sustained  and  ever  pure  ?  I  desire  not  what  I  have  not ;  I 
care  not  to  part  from  what  I  have  ;  I  stand  in  the  Eternal 
Self  in  me  ;  let  that  be  mine,  which  has  been  mine  Thus 
taking  thought,  Janaka  addressed  himself,  without  the  least 
attachment  (to  results),  to  whatever  came  up  in  the  course 
of  duty,  even  like  the  Sun  running  his  diurnal  course.  He 
relates  himself  not  with  the  future,  nor  with  what  has  gone 
by  ;  he  lives  the  present  out  with  a  smiling  heart.” 

Thus,  it  is  plain  that  on  the  Obliteration  of  Vasana 
in  the  manner  described,  Jlvan-mukti  of  the  kind  explain¬ 
ed  herein,  immediately  follows. 

End  of  the  Second  Chapter  on  “  Obliteration  of  Vasana .” 


CHAPTER  III 


ON  THE  DISSOLUTION  OF  THE  MIND 

We  now  come  to  deal  with  the  means  of  attaining 
Jlvan-mukti,  viz.,  the  Dissolution  of  the  Mind.  Even 
though,  when  the  entire  brood  of  Vasanas  stands  ob¬ 
literated  in  one,  his  Mind  is  obviously  dissolved  with  it, 
yet,  if  he  should  carefully  devote  himself  to  the 
Dissolution  of  the  Mind  to  the  exclusion  of  every  other 
thing,  further  immunity  from  the  Vasanas  once  oblitera¬ 
ted  will  be  secured.  It  should  not  be  supposed,  that  constant 
application  to  what  has  been  set  forth  in  the  verses 
“  Tongueless,  impotent,  etc.,”  (in  the  previous  Chapter) 
would  afford  such  immunity.  For,  it  is  only  when 
the  Mind  is  dissolved,  the  necessity  for  the  effort  involved 
in  constant  application  to  what  is  implied  by  “  Tongueless, 
etc.,”  altogether  vanishes.  If  it  be  urged  that  the 
requisite  effort  for  the  Dissolution  of  the  Mind  is  also 
there,  we  say,  let  it  be  so,  as  such  dissolution  is  absolutely 
necessary ;  for,  application  to  “  Tonguelessness,  etc.,” 
would  after  all  prove  desultory  and  unsteady,  without 
the  Dissolution  of  the  Mind.  Hence  it  is,  that  JANAKA 
speaks  of  the  Mind  as  what  ought  to  be  dissolved  in 
the  following: 

“  The  Mind  is,  as  it  were,  the  root  of  the  Tree  of 
Samsara  (the  Wheel  of  Birth  and  Death),  with  its  innumerable 
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sprouts,  branches,  fruits  and  leaves.  I  believe  it  to  be  none 
other  than  thinking.  By  ceasing  to  think,  I  parch  the  Mind 
up,  so  as  to  parch  up  the  Tree  of  Samsara.  I  am  awakened! 
I  am  wide  awake  !  I  have  now  found  out  the  thief,  who  has 
stolen  my  Self  !  His  name  is  Mind  ;  I  shall  presently  inflict 
the  extreme  penalty  on  him  ;  I  have  been  subjected  to  severe 
torture  all  along  by  him.” 

Also  VASISTHA  has  said  : 

•  • 

“  There  is  only  one  way  of  destroying  this  Tree  of 
SdThsara,  which  bears  all  kinds  of  ills  as  fruit ; — that  is  the 
control  of  one’s  own  Mind.  The  rising  of  the  Mind  brings  on 
misery  in  its  wake,  while  its  dissolution  brings  on  happiness ; 
the  Mind  of  the  wise  man  is  dissolved  in  no  time  ;  while  that 
of  the  ignorant  forms,  as  it  were,  his  fetters.  The  midnight- 
ghosts  of  Desires  have  their  revels  in  one’s  heart,  only  so  long 
as  his  Mind  is  not  subdued  by  deep  and  constant  application 
to  the  one  Truth.  All  Desires  for  enjoyment  die  out,  even 
like  the  lotus-bud  fading  away  in  the  cold  season,  in  him 
who  has  lost  all  Pride  and  has  held  in  powerful  check  his 
Arch-enemy — the  Senses.  Pressing  hand  to  hand,  gnashing 
teeth  with  teeth,  curbing  limb  with  limb — -one  should,  at  the 
beginning,  control  one’s  own  Mind.  On  the  face  of  this  wide 
earth,  it  is  only  those  enlightened  souls,  that  are  not  subdued 
by  their  own  Mind,  that  are  really  happy  and  deserve  to  be 
numbered  among  heroes.  My  adoration  to  that  Waneless, 
Immaculate  Soul,  who  rises  with  his  full  effulgence  like  the 
Moon  (after  an  eclipse),  in  the  hole  of  whose  heart  lies  inert 
the  coiled  form  of  the  serpent  of  the  Mind,  with  its  virulent 
venom  of  Desires.  The  Mind  is  verily  the  nave  of  the  Wheel 
of  Illusion.  If  one  can  withstand  it  in  all  possible  directions, 
it  cannot  affect  him  to  the  slightest  extent.” 

GAUDA-PADACARYA  too  has  said  : 

“  In  the  case  of  Yogins  in  general,  the  condition  of 
Fearlessness  depends  on  the  proper  control  of  the  Mind ; 
Freedom  from  Misery,  the  dawning  of  Wisdom  and  the 
Attainment  of  endless  Peace,  likewise  depend  on  it.”  (3,  40.) 

What  ARJUNA  says  in  the  following : 

“  For  the  Mind  is  verily  restless,  O  K^sna !  It  is 
impetuous,  strong  and  difficult  to  bend.  I  deem  it  as  hard  to 
curb  as  the  wind.”  (B.  G.  VI,  34.) 
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applies  to  the  Hatha-yoga.  Whence  VALMIKI  has  said  : 

“  The  Mind  is  not  capable  of  being  subdued  by  one, 
though  he  devotes  his  entire  attention  to  it  and  assumes 
Posture  after  Posture,  over  and  over  again,  unless  and  until 
he  adopts  the  right  plan.  Even  as  a  mad,  wild  elephant  can¬ 
not  be  brought  under  control  by  one  without  the  iron  hook, 
so  also  the  Mind,  without  adopting  the  right  plan.  Vasistha 
has  clearly  set  forth  the  various  devices  to  be  adopted  by  one 
to  bring  about  the  Dissolution  of  the  Mind.  Whoever  follows 
them  with  care,  will  have  complete  sway  over  his  Mind. 
Control  is  considered  to  be  attainable  in  one  of  two  ways  : 
by  practices  involving  Physical  or  Mental  Exercise.  The  first 
consists  in  exercising  control  over  the  sensory  and  motor 
organs.  This  leads,  at  times,  to  some  sort  of  control  over  the 
Mind,  whereby  it  is  dissolved.  Application  to  Spiritual 
Science,  Company  of  the  good,  entire  Abandonment  of  Latent 
Desire,  Restraining  the  flow  of  Breath — these  are  some  of  the 
most  effective  means  of  mental  training  leading  to  the 
control  of  the  Mind.  Those,  who,  while  these  means  are 
available,  try  to  control  it  through  physical  practices,  are 
very  much  in  the  position  of  persons  vainly  trying  to  dispel 
darkness  with  dark  collyrium,  losing  sight  of  the  lamp.  Fools, 
who  set  about  gaining  mastery  over  the  Mind  through  physi¬ 
cal  practices,  are  very  much  in  the  position  of  persons  trying 
to  bind  the  mad  leader  of  elephants  with  the  gossamer  of  the 
lotus-stalk.” 

Control  is  of  two  kinds :  Control-by -vehemence  and 
Control-by-degrees.  In  the  first,  the  Sensory  Centres  of 
the  eye,  ear  and  the  rest — as  also  the  Motor  Centres  of 
the  throat,  hands  and  the  rest — are  controlled  by  sheer 
force,  when  sufficient  check  is  brought  to  bear  on 
the  corresponding  external  organs  of  each.  From  the 
analogy  of  the  Senses,  a  fool  is  often  lead  into  the 
delusion,  that  he  could  control  the  Mind  too  by  similar 
means.  But  he  is  incapable  of  controlling  it ;  for,  it  is 
entirely  impossible  for  him  to  bring  any  external  control 
to  bear  upon  the  seat  of  the  Mind,  viz.,  the  lotus-like 
Heart-centre.  Hence,  Control-by-degrees  is  the  only 
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possible  means  to  this  end.  “  Application  to  Spiritual 
Science  ”  ( Gnosis )  and  the  rest,  are  the  means  to  be  adopted 
for  Control-by-degrees.  Gnosis  enlightens  one  as  to  the 
illusory  nature  of  phenomena  and  the  self -effulgent 
nature  of  the  Noumenon.  When  such  is  the  case,  the 
Mind  comes  to  realize  the  inutility  of  the  phenomena 
within  its  ken  and  the  inscrutability  of  the  one  real  Sub¬ 
stance — the  Noumenon — and  is  thus,  forever,  laid  at  rest,  of 
its  own  accord,  like  fire  not  fed  with  fuel.  The  S'ruti  has  it : 

“  As  fire,  not  fed  by  fuel,  subsides  into  its  source,  so, 
indeed,  does  the  Mind  die  out  into  its  source,  with  the  cessation 
of  transformations  of  any  kind.”  (Mai.  4,  4.) 

The  “  source  ”  here  means  the  Self. 

“  Company  of  the  good  ”  is  the  only  remedy  for  those 
who,  though  often  taught,  are  unable  to  correctly  grasp 
the  Truth,  as  well  as  those  who  forget  it,  as  often  as 
they  grasp  it.  The  “  good  ”  constantly  inculcate  the 
Truth,  and  also  recapitulate  it  for  the  benefit  of  others. 
He  who  is  afflicted  with  the  evil  Vasana  of  Arrogance, 
born  of  much  Learning  and  the  like  and  does  not  take 
pains  to  seek  the  Company  of  the  good,  must  have 
recourse  to  the  process  of  Discrimination  previously 
described,  to  eradicate  all  Vasanas  from  his  heart.  If 
Vasanas  prove  too  powerful  to  be  thus  put  out,  the 
remedy  to  be  sought  consists  in  the  “  Restraint  of  the  flow 
of  Breath  ;  ”  for,  inasmuch  as  the  flow  of  Breath  and 
Vasana,  both  of  them,  act  as  incentives  to  the  functioning 
of  the  Mind,  restraint  of  the  Mind  follows  upon  restraint 
of  these  two.  The  incentive  nature  of  the  two  is  thus 
touched  upon  by  VASISTHA  : 

“  Flow  of  breath  and  strong  Vasana  are  the  two  seeds 
of  the  Tree  of  the  Mind,  tangled  with  the  numerous  trans¬ 
formations.  Flow  of  Breath  quickens  Consciousness  which 
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is  all-pervading  ;  from  this  active  quickening  spring  endless 
agonies.” 

As  the  smith  blows  upon  live-fuel  covered  with 
ashes,  with  a  pair  of  bellows  and,  in  consequence  of  the 
blast,  the  fire  bursts  into  a  bright  blaze,  so  does  Conscious¬ 
ness,  covered  by  Ignorance,  which  stands  in  the  place  of 
the  fuel  and  is  the  material  cause  of  the  Mind,  on  being 
energized  by  the  flow  of  Breath,  quicken  itself  into 
innumerable  transformations  of  the  Mind.  From  this 
quickening,  viz.,  blazing  out  of  Consciousness  into  what 
are  known  as  transformations  of  the  Mind,  arise  all 
ills.  This  is  one  phase  of  the  generation  of  the  Mind, 
brought  about  through  the  flow  of  Prana  (Vital  Breath). 
The  same  Sage  describes  another  phase  of  the  generation 
of  the  Mind  thus : 

“  0  child  of  the  Raghus  !  Listen  to  the  other  phase  of 
the  generation  of  the  Mind,  wherein  Vasaria.  takes  part  and 
which  is  produced  by  simple  ideation  in  Consciousness  and 
experienced  through  Imagination.  The  Mind,  which  is  the 
cause  of  birth,  decay  and  death,  is  born  in  all  its  fickle  nature, 
through  exclusive  thinking  of  objects  constantly  experienced.” 

Not  only  are  (the  flow  of)  Prana  and  Vasanas  thus 
the  causes  of  the  (generation  of)  the  Mind,  but  they  are 
reciprocally  the  causes  of  each  other  as  well. 

Says  VASISTHA:’  . 

“The  flow  of  Prana  depends  on  Vasana ,  which,  in  its 
turn,  re-acts  on  the  other;  whence  these  two  stand  in  the 

relation  of  the  seed  and  the  sprout  to  the  tree  of  the  Mind.” 

*  *  ■■  •  •  . -  '  -  •  '  "  •  •  •  £ . -  : . '  -  •'  - 

Hence  does  he  speak  of  the  vanishing  of  both,  from 
the  vanishing  of  either  :  »  , 

“  Two  are  the  seeds  of  the  Mind- — flow  of  the  Breath 
and  Latent  Desire  ;  on  the  vanishing  of  either,  both  of  them 
disappear  in  no  time.” 
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Thus  are  set  forth  the  means  of  controlling  the  one 
and  rooting  out  the  other,  as  well  as  the  results  attained 
therefrom : 

“  Flow  of  Praya  is  controlled  through  constant  and 
steady  application  to  Pranayama>  with  such  tact  as  the  teacher 
may  prescribe,  accompanied  by  the  Yogas  of  proper  Posture 
and  Diet.  Vasana  is  rendered  ineffective  by  performing  the 
duties  of  every-day  life  without  any  Attachment,  by  chasing 
out  all  ideas  of  worldly  things  from  the  Mind,  and  by  ever 
keeping  in  mind  the  perishable  nature  of  the  body.  The 
Mind  becomes  No-mind,  when  Vasana  is  rooted  out  and  control 
is  established  over  the  flow  of  breath.  Such  being  the  case, 
you  are  free  to  choose  either  of  the  two.  The  form  of  the 
Mind,  I  take  it,  is  something  like  this,  O  Raghava !  the 
intense  and  interested  brooding  within,  over  any  objective 
thing,  in  such  a  manner  as  to  create  an  imaginary  subjective 
actuality  of  the  object.  The  functioning  of  the  Mind  ceases, 
when  once  Imagination,  about  things  acceptable  or  otherwise, 
ceases  and  quiescence  is  attained,  on  one’s  having  given  up 
every  cause  of  disturbance.  The  condition  known  as  Aman- 
asta  (mindlessness),  conducive  to  profound  peace,  is  attained, 
when  the  Mind  does  not  function  at  all,  owing  to  the 
Obliteration  of  Vasana 

^  .  '  •  -  1  '  •  ••  4  -  .  "•  .  -  '•  -  *•  A 

The  impossibility  of  peace  in  the  absence  of 
“  mindlessness  ”  is  thus  set  forth  : 

“  Neither  friends,  nor  relatives,  neither  teachers,  nor 
others  can  help  him,  who  has  no  power  over  his  Mind,  which 
obsesses  him  like  a  Yaksa  (evil  spirit).” 

Of  the  Yogas  of  “  Posture  ”  and  “  Diet  ”  spoken  of 
above,  the  what,  the  how  and  the  wherefore  of  Posture 
is  thus  described  in  three  aphorisms  by  Patanjali : 
“  Posture  is  that  which  is  steady  and  easy,”  “  By  Slacken¬ 
ing  effort  and  by  Meditation  on  Ananta.”  “  Thence,  no 
assaults  from  the  pairs  of  opposites.”  (II,  46-48.)  Any 
Posture,  such  as  the  Padma  or  the  Svastika  or  other  posi¬ 
tion  of  the  body,  which  one  finds  easy  and  comfortable, 
as  causing  no  strain  or  pain  in  any  of  the  limbs  and 
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which  keeps  the  body  in  a  condition  so  steady  as  to  be 
free  from  jerks  or  tremblings,  is  to  him  the  best  Posture 
to  be  taken.  The  ordinary  means  of  accomplishing  this 
is  “  the  Slackening  of  effort  ”,  that  is  to  say,  one  should 
have  recourse  to  the  slackening  of  the  mental  fervour 
which  leads  to  energetic  action,  such  as  moving  about, 
attending  to  household  duties,  going  to  places  of 
pilgrimage,  taking  baths,  offering  sacrifices,  etc.  Other¬ 
wise,  this  mental  fervour  is  sure  to  overpower  the  body 
and  lead  it  off  in  some  direction  or  other.  The  extra¬ 
ordinary  means  of  attaining  it  (a  comfortable  Posture) 
is  “  Meditation  on  the  Ananta  ”,  viz.,  such  attitude  of  the 
Mind  as  would  take  the  form  of  “I  am  the  self-same 
serpent  S'esa  (or  Ananta)  who  stands  unmoved,  supporting 
the  globe  of  this  earth  on  his  thousand  hoods.”  ,By  this 
means  is  generated  that  subtle  attitude,  which  easily 
procures  the  requisite  Posture.  Posture  being  gained, 
one  is  no  longer  assailed  by  the  “  pairs  ”  of  opposites, 
such  as,  cold  and  heat,  respect  and  contempt,  etc.,  as 
before.  The  proper  place  for  such  Posture  is  described 
by  the  S'ruti  thus : 

“  One  taking  a  comfortable  Posture,  in  some  solitary 
place,  with  extreme  (bodily  and  mental)  purity  and  holding 
his  neck,  head  and  chest  in  a  line.”  (Kai.  4.) 

“In  a  place,  even,  pure,  free  from  pebbles,  fire  and 
sand,  as  also  free  from  noise  and  devoid  of  any  great 
watercourse,  always  pleasant  and  never  painful  to  look  at, 
one  should  assume  his  posture,  in  some  cave,  sheltered  from 
the  breeze.”  (S've.  2,  10.) 

Thus  far  the  Yoga  relating  to  “  Posture.”  The  Yoga 
relating  to  “  Diet  ”  consists  in  Temperance  in  food. 

Says  the  S'ruti  : 

“  The  Yogin  should  ever  avoid  over-eating  or  starvation.” 
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The  LORD  too  says : 

“  Verily  Yoga  is  not  for  him,  who  eateth  too  much,  nor 
who  abstaineth  to  excess,  nor  who  is  too  much  addicted  to 
sleep,  nor  even  to  wakefulness,  0  Arjuna  !  Yoga  killeth  out 
all  pain,  for  him  who  is  regulated  in  eating  and  amusement, 
regulated  in  performing  actions,  regulated  in  sleeping  and 
waking.”  (B.  G.  VI,  16,  17.) 

The  Dissolution  of  the  Mind  through  restraint  of 
Prana  (Pr&nayama)  by  one  who  has  gained  a  steady 
Posture  is  thus  set  forth  in  the  S'vetatfvatara : 

“  Holding  the  three1  erect,  keeping  the  body  well- 
poised,  impounding  all  the  Senses  into  the  Heart,  through  the 
Mind ;  thus  should  the  Knower  row  across  in  the  boat  of 
Brahman 2  to  the  other  side  of  the  terrific  waters  of  the  river 
— (of  the  Great  Illusion).  He  should,  for  this  purpose,  apply 
himself  to  the  Restraint  of  Breath,  directing  his  activities  in 
the  normal  way  and  should  accustom  himself  to  breathe  in 
through  the  nose,  when  the  Prana  (Breath)  has  been  exhaust¬ 
ed.  The  Knower  should  exercise  vigilant  check  over  his 
Mind,  even  as  a  clever  charioteer  would,  over  his  chariot 
yoked  to  restive  horses.”  (S've.  2,  8,  9.) 

To  two  Orders  belong  Yogins ;  those  devoid  of  the 
Life-of-the-Lower-Self,  consisting  of  Pride  of  Learning  and 
the  like,  and  those  bound  to  such  life.  Of  the  two,  when 
the  Mind  of  one  of  the  first  Order  is  retrained  by  Medita¬ 
tion  on  the  Brahman,  his  Breath,  which  is  invariably 
bound  up  with  his  Mind,  is  likewise  restrained.  The 
verse  beginning  with  “  Holding  the  three  erect  ”  relates  to 
such  a  one.  In  the  case  of  the  second,  when  the  Breath 
of  one  of  that  Order  is  held  under  control,  his  Mind, 
which  is  invariably  bound  up  with  the  Vital  Breath,  is 
also  held  under  control.  The  verse,  “  He  should,  for  this 
purpose,  apply  himself  to,  etc.,”  relates  to  him.  The 

1  Head,  neck  and  chest. 

2  The  Word  of  Glory, — Aum — symbolic  of  Brahman  is  here  meant,  as  the 
pne  syllable  on  which  the  Knower  should  contemplate. 
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method  of  restraining  the  Breath  will  presently  be 
described.  When  this  restraint  is  accomplished,  one 
secures  the  “  normal  direction  of  activities  ” ;  and  the 
activity  of  the  Mind,  such  as  Pride  of  Learning  and  the 
rest,  is  altogether  restrained.  An  illustration,  to  elucidate 
the  check  exercised  by  Restraint  of  Breath  over  the  acti¬ 
vity  of  the  Mind,  is  thus  given  in  another  place : 

“  As  smelting  separates  the  pure  metal  from  the  ore 
dug  up  from  a  mountain  and  burns  up  all  the  dross,  so  is 
burnt  up  all  the  evil  arising  out  of  the  improper  functioning 
of  the  Mind,  due  to  the  influence  of  Latent  Desire,  through 
Restraint  of  Breath.”  (A.  Na.,  7.) 

This  is  justified  by  VASISTHA  thus  : 

“  Flow  of  Breath  is  identically  the  same  as  the  activity 
of  the  Mind  ;  the  wise  should,  therefore,  seriously  put  forth  the 
best  effort  towards  regulating  the  former.” 

.  .  •  ■  «...  f 

The  gods  presiding  over  the  Mind,  Speech,  the  Eye 
and  other  Senses,  having  taken  the  vow  of  unceasingly 
fulfilling,  each  his  own  functions,  were  all  swallowed  up 

•-  • .  v  -  .  U, 

by  Death  assuming  the  form  of  sheer  Exhaustion.  He 
(Death)  however  did  not  assail  the  presiding  deity  of 
Prana  (Vital  Breath).  Hence  it  is,  that  this  Prana , 
though  constantly  going  out  and  coming  in,  never  feels 
the  fatigue  of  its  activity.  It  was,  then,  that  the  gods, 
after  due  deliberation,  assumed  the  form  of  Prana.  The 
same  is  being  thus  chanted  by  the  Vajasaneyins :  “  This 
(Parana)  is  verily  the  best  among  us ;  he  who  feels  no 
pain,  whether  in  motion  or  at  rest,  and  never  goes  to 
decay.  Lo  !  let  us  all  assume  his  form.  So  saying,  all  of 
them  assumed  his  form.  Hence,  they  are  called  after 
him,  Pranas (Br.  1,  5,  21).  Hence,  it  follows,  that  the 
Senses  are  but  form§  of  this  Vital  Breath,  that  is  to  say, 
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they  are  dependent  on  the  Breath  for  their  functioning. 
This  too  has  been  set  forth  in  the  Antar-yami-brahmana , 
while  speaking  of  the  Sutratman :  “  O  Gautama !  Air 
indeed  is  that  Sutra  (thread) ;  this  world  and  the  next, 
nay,  all  beings  whatever,  are  held  together  by  this  thread 
of  Air ;  hence  again,  O  Gautama  !  a  man  is  said  to  be 
dead,  when  all  his  limbs  get  loose,  the  thread  of  this  vital 
Air  alone  having  bound  them  together  once.”  (Br.  3,  7,  2.) 
Thus,  the  flow  of  Prana  and  the  functioning  of 
Manas  (the  Mind)  being  concomitants  of  each  other, 
the  control  of  the  former  leads  to  the  control  of  the 
latter. 

It  may  here  be  argued,  that  this  concomitance  is 
not  borne  out,  as,  in  sleep,  the  Mind  does  not  appear  to 
function,  though  the  flow  of  Breath  has  not  ceased.  It  is 
not  so,  for,  the  Mind,  which  is  then  only  in  a  condition 
of  potential  existence,  is  as  good  as  not  in  existence 
altogether. 

Again,  it  may  be  argued  that,  what  has  been  said  in 
the  S'ruti  “  When  the  Prana  has  been  exhausted,  breathe 
in  through  the  nose,”  involves  a  contradiction,  for,  we  do 
never  find  any  Breath  in  the  body  of  a  dead  man  for¬ 
saken  by  Prana  ;  nor  is  there  cessation  of  Prana  in  the 
case  of  one  who  is  breathing  and  alive.  In  fact  there  is 
no  such  contradiction,  for,  absence  of  heavy  breathing  is 
all  that  is  meant  by  “  exhaustion  of  Prana  ”  in  the  present 

v  ■  •  i  ■  * . 

instance.  The  speed  of  the  flow  of  breath,  observable  in 
one  engaged  in  digging  the  ground,  or  felling  a  tree,  or 
ascending  a  hill-top  or  running  swiftly,  does  not  obtain 
in  one,  who  is  standing  or  sitting  or  asleep.  Similarly, 
one  who  has  acquired  sufficient  skill  in  the  practice  of 

i 

Pravayama,  has  his  flow  of  breath  rendered  thinner  than 
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that  of  another  person.  Says  the  S'ruti,  with  this  very 
thing  in  mind : 

“  Having  drawn  the  Breath  in,  long  enough,  he  should 
then  give  it  out  very  slowly.” 

Just  as  a  chariot  with  restive  horses  is  dragged  away 
from  its  right  course  to  any  place  whatever  and  has  to 
be  restored  to  the  right  path  again,  by  the  driver  curbing 
the  horses  through  the  reins,  so  also  the  Mind,  dragged 
hither  and  thither  by  the  senses  and  Vasanas,  is  held  in 
perfect  check,  only  when  the  string  of  Prana  is  held  fast 
and  well. 

The  “  Restraint  of  Breath  ”  referred  to  in  the  passage 
“  He  should  apply  himself  to  Restraint  of  Breath,  etc.,” 
quoted  above  is  elsewhere  thus  described : 

“  With  Prana  of  proper  length,  one  should  thrice  repeat 
the  Gayat-tri  with  the  Vyahrti ,  the  Pranava  and  the  S'iras 
this  is  Pranayama.  Pranayamas  are  said  to  be  three  in 
number,  Recaka ,  Pur  aka  and  Kumbhaka.  Drawing  the  air 

up,  completely  exhausting  the  air  from  the  Akas'a  (space) 
and  creating  a  void  therein,  one  should  control  the  void  thus 
created  :  this  is  Recaka.  As  one  sucks  in  water  through  the 
stalk  of  a  lotus,  so  should  the  air  be  drawn  in  (for  Pranayama) 
— this  is  Pur  aka.  Neither  inhaling  nor  exhaling  any  air,  nor 
moving  any  of  his  limbs,  one  should  direct  himself  towards 
Pranayama  :  this  is  Kumbhaka (A.  Na.  11-14.) 

Here,  in  order  to  expel  all  air  from  within  the  body, 
the  Aka# a  (space)  within  the  body  should  be  emptied  of 
all  air,  by  raising  it  up  from  within.  When,  thus,  the 
body  is  emptied  of  all  air,  not  a  particle  should  be  allow¬ 
ed  to  re-enter  it  and  control  should  be  exercised  on  this 
idea  of  perfect  void  :  This  is  Recaka. 

Kumbhaka  is  of  two  kinds :  internal  and  external. 

VASISTHA  describes  the  two  thus : 

•  • 

“That  condition,  when  Apana  has  just  ceased  to  flow 
out  from  within  and  Prana  has  not  yet  commenced  flowing 
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into  the  heart  from  without,  is  of  Kumbhaka  (internal)  as 
experienced  by  Yogins.  When  Prana  has  just  ceased  to  flow 
in  from  without  and  Apana  has  not  yet  commenced  flowing 
out  from  within,  that  condition  of  fullness  is  of  external 
Kumbhaka .” 

It  may  be  added  that  Inspiration  adversely  affects 
the  Internal  and  Expiration,  the  External  Kumbhaka ; 
while  the  slightest  movement  of  the  body  would  prove 
detrimental  in  the  case  of  either  Kumbhaka ,  as  such 
movement  has,  as  its  necessary  concomitant,  either  the  one 
or  the  other  of  the  two,  viz.,  Inspiration  and  Expiration. 
Even  Patanjali  describes  Pranayama,  which  is  the  next 
stage  after  Posture,  in  his  aphorisms,  thus :  “  This  (Posture) 
being  accomplished,  Pranayama  (follows) — the  cutting  off 
of  the  course  of  Inspiration  and  Expiration  (of  the 
breath).”  (II,  49.)  It  should  not  be  supposed  that,  though 
there  is  suspension  in  the  flow  of  breath  in  Kumbhaka , 
there  is  such  flow  of  breath  in  Inspiration  and  Expiration 
during  Recaka  and  Puraka  ;  for,  by  constantly  practising 
these  two  in  an  increasing  measure,  the  natural,  even 
course  of  Prana  is  invariably  modified  to  some  perceptible 
extent.  This  practice  is  spoken  of  by  Patanjali  thus : 
“It  is  External,  Internal,  or  Steady  ;  regulated  by  Place, 
Time,  and  Number ;  and  is  long  and  subtle.”  (II,  50.) 
Recaka  is  the  external  course,  Puraka  the  internal  course 
and  Kumbhaka  the  suspension  (of  breath).  Each  of  these 
has  to  be  regulated  by  the  “  Region  ”,  “  Duration  ”  and 
“  Number  ”  tests.  It  is  as  follows :  When  Recaka  is  in  its 
natural  course,  the  breath  rises  from  the  heart  and  flows 
in  the  direction  of  the  tip  of  the  nose,  becoming  impercep¬ 
tible  at  a  distance  of  twelve  digits  (from  the  tip  of  the 
nose).  By  practice,  however,  it  gradually  rises  from  the 
navel  or  the  rectum  (instead  of  from  the  heart),  and  is 
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rendered  imperceptible  at  a  distance  of  twenty-four  or 
thirty-six  digits,  as  the  case  may  be.  During  Recaka , 
through  excessive  effort,  the  breath,  which  rises  from  the 
navel  or  regions  below,  is  discernible  within,  by  the  pecul¬ 
iar  sensation  round  the  region  whence  it  rises.  Externally 
too  we  can  determine  its  length  by  holding  a  piece  of 
cotton  against  the  breath  so  expired.  This  is  the  “  Region  ” 
test.  Determining  the  number  of  times  one  is  able  to 
(mentally)  repeat  the  Pranava  (Word-of-Glory)  during 
pne  Recaka  (as  it  naturally  flows),  such  as  ten,  twenty  or 
thirty  is  the  *‘  Duration  ”  test.  Reckoning  the  number  of 
times  one  does  the  Recaka,  such  as  ten  this  month,  twenty 
the  next,  thirty  the  one  following,  and  so  on,  is  the 
“  Number  ”  test.  Reckoning  the  Pranayamas  characterized 
by  the  regions  and  durations  set  forth  above  performed 
per  day,  as  ten,  twenty  or  thirty,  is  another  kind  of 
“  Number  ”  test.  The  above  tests  should,  in  the  same 
manner,  be  applied  in  the  case  of  Puraka.  Though  in 
Kumbhaka  it  is  impossible  to  apply  the  “  Region  ”  test, 
yet  the  “  Duration  ”  and  “  Number  ”  tests  are  surely 
applicable  to  it.  As  a  thick  lump  of  cotton,  on  being 
spread  out,  becomes  long  and  gets  flimsy  on  account  of 
attenuation,  even  so  does  Prana ,  on  being  subjected  to 
practice,  by  the  gradual  increase  in  region,  duration  and 
number,  become  long  and  is  rendered  subtle  on  account  of 
its  imperceptibility.  Patanjali  speaks  of  an  altogether 
different  kind  of  Prayayama  from  the  three  mentioned 
above,  viz.,  Recaka,  Pur  a  ka  and  Kumbhaka,  thus :  “The 
fourth  is  that  which  has  no  bearing  on  the  external  and 
internal  positions.”  (II,  51.)  The  Kumbhaka  performed 
after  expiring  all  breath  from  within,  as  much  as  it 
lies  in,  one’s  power,  is  external  Kumbhaka ;  the  same 
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performed  after  filling  up  the  breath,  as  much  as  it  lies  in 
one’s  power,  is  internal  Kumbhaka.  The  Pranayama  that 
is  practised  purely  as  Kumbhaka,  without  any  bearing  on 
Eecaka  and  Puraka,  becomes  the  fourth,  in  consideration 
of  the  three  described  before.  The  three  processes,  Eecaka 
and  others,  are  meant  for  those  who  are  addicted  to  sleep, 
sloth  and  other  grievous  vices,  while  the  fourth  is  for 
those  who  are  free  from  such  vices. 

(Patanjali)  sets  forth  the  result  of  Pranayama  thus, 
in  his  aphorism  :  “  Thence  is  destroyed  the  covering  of 
the  light.”  (II,  52.)  The  light,  i.e.,  light  of  Sattva ;  that 
which  obscures  such  light  is  Tamas,  the  cause  of  sleep, 
sloth  and  the  like ;  this  is  removed  (by  the  practice  of 
Pranayama).  Another  result  which  follows  the  removal 
is  thus  described  in  the  aphorism  :  “  The  Mind  becomes  fit 
for  the  stages  of  Contemplation,  Absorption  and  Trance.” 
(II,  53.)  Contemplation  is  the  transfixing  of  the  Mind  on 
some  particular  region,  such  as  the  plexuses  situated 
respectively  at  the  rectum,  the  navel,  the  heart,  the 
middle  of  the  eye-brows,  the  crown  of  the  head,  etc.,  as 
set  forth  in  the  aphorism  :  “  Contemplation  is  the  fixing 
of  the  Mind  on  something.”  (Ill,  1.)  The  S'ruti  too 
corroborates  this : 

“  That  state,  wherein  the  wise  man  considers  the  Mind 
as  the  ever  active  instrument  of  imagination,  projects  it  on 
the  Self  and  retains  it  in  the  self-same  condition,  is  described 
as  Dharana  (Contemplation).”  (A.  Na.  15). 

•  .!  1  J 

The  Mind,  freed,  through  Pranayama,  from  its  native 
fickleness,  due  to  the  inherent  quality  of  energy  (Eajas), 
and  from  its  native  indolence,  etc.,  due  to  the  inherent 
quality  of  grossness  (Tamas),  becomes  fit  for  such 
contemplation. 


124 


THE  JIYAN-MUKTI-YIYEKA 


By  the  word  “method”  occurring  in  the  passage : 
“  By  constantly  practising  the  Pranayama  and  adopting 
the  method  expounded  by  the  teacher,”  is  implied  any 
one  of  the  several  processes  well-known  to  Yogins,  such 
as,  the  whirling  of  the  Meru,  i.e.,  the  head,  setting  the 
uvula  in  motion  with  the  tip  of  the  tongue,  contempla¬ 
tion  of  the  Light  at  the  navel-plexus  and  the  heart,  the 
use  of  drugs  calculated  to  stupify  and  so  on.  Thus  have 
been  shown  the  several  effective  means  of  mental  training 
leading  to  the  Dissolution  of  the  Mind,  viz.,  application  to 
Spiritual  Science,  company  of  the  good,  entire  aban¬ 
donment  of  latent  desire  and  restraining  the  flow 
of  breath.1 

Henceforward  we  touch  upon  “  Trance  ”  which  is 
another  means  to  the  same  end.  After  excluding  the 
first  three  of  the  five  stages  of  the  Mind,  the  two  stages 
that  remain  make  up  what  is  called  “  Trance  ”  The  said 
stages  have  been  enumerated  by  the  author  of  the  Yoga - 
sutra-bhasya  thus :  “  Distraction,  Dormancy,  Constraint, 
Concentration  and  Absorption,  are  the  five  stages  of  the 
Mind  ”  {i.e.,  of  mental  activity).  The  Mind  is  “  distracted,” 
when  inclined  towards  the  Life-of-the-Lower-Self  or 
attracted  by  the  (impure)  Vasanas  relating  to  love  of 
worldly  fame,  pride  of  learning  or  the  acquisition  of 
bodily  grace ;  it  is  “  dormant,”  when  overpowered  by 
sleep,  sloth  and  the  like ;  it  is  “  constrained,”  when  resting 
occasionally  in  Contemplation  and,  as  such,  in  a  state 
distinguishable  from  Distraction.  Of  these  three,  there 
is  not  the  remotest  possibility  of  doubt  that  the  dis¬ 
tracted  and  dormant  stages  have  anything  to  do  with 
Trance.  When  the  Mind  is  constrained,  such  Trance 

1  See  page  11& 
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as  may  be  possible,  being  rendered  subordinate  to 
Distraction,  would  not  lie  within  the  legitimate  province 
of  Yoga.  In  other  words,  such  Trance,  being  subjected 
to  Constraint,  is  forthwith  reduced  to  nothing,  even  as 
seeds  encompassed  by  fire.  That  condition,  which  reveals 
a  thing  in  its  real  form  to  the  one-pointed  Mind,  removes 
all  pain  altogether,  loosens  the  bonds  of  Karma  and 
brings  the  state  of  Absorption  within  sight,  is  called 
Samprajnata-yoga  (Trance  of  the  conscious  variety). 
That  condition  of  the  Mind,  when  all  transformations 
are  held  under  check,  is  called  Asamprajnata  (Trance  of 
the  unconscious  variety).  The  one-pointedness  which  is 
characteristic  of  the  conscious  variety  of  Trance  is  thus 
set  forth  (by  Patanjali)  in  the  aphorism  :  “  The  condition 
of  the  Mind,  known  as  concentration-tranformation, 
is  attained,  when  the  “  repressed  ”  and  the  “  revived  ” 
transformations  are  similar.”  (Ill,  12.)  By  “  repressed  ” 
is  meant  “  that  have  been  put  out  ”  i.e.,  past.  By 
“revived”  is  meant  “that  have  arisen,”  i.e.,  present. 
These  two  kinds  of  transformations  would  be  similar, 
only  when  each  of  them  relates  to  the  same  thing  in 
succession.  Such  transformation  is  known  as  Concentra¬ 
tion.  Trance,  wherein  Concentration  is  accelerated,  is 
set  forth  in  the  following  S'utr a :  “Trance-transforma¬ 
tion  is  the  setting  and  rising  of  Distractions  and 
Concentration  of  the  Mind  respectively.”  (Ill,  11.) 
The  Mind  impelled  by  the  quality  of  Rajas  (Energy), 
runs  after  objects  one  after  the  other.  These  Distrac¬ 
tions  diminish  day  by  day,  by  special  effort  put  forth 
in  that  behalf,  by  the  Yogin  and  “  Concentration  ”  rises 
in  an  increasing  measure.  Such  transformation  of  the 
Mind:  is  called  “  Trance  ”  •  - 
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Of  the  eight  stages  leading  to  this  Trance,  Forbear¬ 
ance,  Obsei  vances,  Posture,  Regulation  of  Breath,  and 
Abstraction  are  the  five  exterior  ones.  Of  these,  Forbear¬ 
ance  is  thus  spoken  of  in  the  aphorism :  “  Forbearance 
consists  in  abstaining  from  killing,  falsehood,  theft, 
incontinence  and  greediness.”  (II,  30.)  Forbearance 
( Yama)  is  that  which  induces  the  Yogin  to  forbear  from 
prohibited  acts,  such  as  killing  and  the  rest.  Observances 
are  set  forth  thus :  “  Observances  consist  in  purity, 
contentment,  mortification,  study  and  resignation  to 
Isfvara”  (II,  32.)  Observances  ( Niyamas )  are  those  which 
turn  one  away  from  actions  based  on  desire,  which  are 
the  cause  of  incarnation,  and  induce  him  to  duly  carry 
out  such  disinterested  duties  as  bring  about  Liberation. 
The  difference  between  (the  carrying  out  of)  these  two  is 
thus  shown  in  the  S'mrti : 

“  The  wise  man  should  ever  devote  his  attention  to 
Forbearance,  no  matter  whether  he  ever  neglects  Observances 
or  not ;  for,  one  devoted  solely  to  Observances,  falls,  should 
he  neglect  Forbearance.  One  devoted  to  Observances  and 
neglecting  Forbearance,  meets  with  sure  destruction.  Not  so 
one  full  of  Forbearance,  but  careless  of  Observances.  Thus, 
taking  due  note  of  the  relative  strength  of  Forbearance  and 
Observances,  the  wise  man  should  carefully  apply  his  mind 
mostly  to  Forbearance.” 

The  results  of  Forbearance  and  Observances  are  thus 
described  in  the  aphorisms :  “  There  arise  suspension  of 
antipathy  (on  abstinence  from  killing  being  acquired  as 
a  habit),  bestowal  of  fruits  (on  veracity  being  confirmed), 
approach  of  all  jewels  (on  abstinence  from  theft  of  all 
kinds  being  acquired  as  a  habit),  attainment  of  supreme 
vigour  (on  the  confirmation  of  continence),  knowledge  of 
the  how  and  wherefore  of  existence,  i.e.,  immunity  from 
the  fear  of  rebirth,  etc.,  (on  abstinence  from  greediness).” 
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“  From  purity  arise  disgust  for  one’s  own  body  and  non¬ 
intercourse  with  others  ” ;  “  Moreover  there  arise  clear 
passivity,  pleasantness  of  mind,  fixity  (of  attention, 
subjugation  of  ,the  senses,  and  fitness  for  communion 
with  the  soul.”  “  Superlative  happiness  (arises)  from 
contentment.”  “  There  arise,  from  mortification,  after 
the  destruction  of  impurities,  occult  powers  in  the  body 
and  the  senses.”  “  By  study  is  produced  communion  with 
the  desired  deity.”  “  From  resignation  to  Isfvara  (follows) 
the  accomplishment  of  Samadhi  (Trance).”  (II,  35-45.) 

Posture  and  Regulation  of  Breath  have  been  defined 
and  explained  before. 

Abstraction  is  thus  defined  in  the  aphorism : 
“  Abstraction  is,  as  it  were,  the  imitation,  by  the  Senses, 
of  the  Thinking  Principle,  by  withdrawing  themselves 
from  their  objects.”  (II,  54.)  Sound,  touch,  form,  taste 
and  smell  are  the  objects  of  the  Senses.  Turned  away 
from  them,  the  Senses,  ear  and  the  rest,  stand  (abstracted 
within),  acting  as  it  were  in  accord  with  the  then 
condition  of  the  Mind.  Says  the  S'ruti  : 

“  The  five  (Senses)  having  Sound,  etc.,  as  their  objects 
and  the  ever  restless  Mind  should  all  be  meditated  upon,  as 
so  many  reins  handled  by  the  one  effulgent  Self ; — such 
meditation  is  Abstraction.”  (A.  Na.  5.) 

“  The  five,  having  Sound,  etc.,  as  their  objects  ”  are 
the  five  Senses,  ear  and  others.  These  and  the  Mind, 
which  forms  the  sixth  with  them,  should  all  be  turned 
off  from  their  respective  objects  and  should  be  thought 
of  as  so  many  reins  of  the  inner  Self.  This  is  Prcttyahara 
— Abstraction.  The  result  of  Abstraction  is  thus  given 
in  the  aphorism  :  “  Then  follows  the  greatest  Mastery 
over  the  Senses.”  (II,  55.) 
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Then  are  described  Contemplation,  Absorption  and 
Trance,  in  the  three  aphorisms:  ‘'Contemplation 
(Dharana)  is  the  fixing  of  the  Mind  on  some  thing.” 
“  The  unity  of  the  Mind  with  it,  is  Absorption 
(Dhyana).”  “The  same,  when  conscious  only  of  the 
object,  as  if  unconscious  of  itself  is  Trance  ( Samadhi ).” 
(Ill,  1-3.)  Reference  has  already  been  made  to  the 
plexuses  of  the  rectum,  etc.,  as  regions  whereon  the 
mind  is  fixed  during  Contemplation.  Another  such 
region  is  hinted  at  in  the  S'ruti  : 

“  That  state,  wherein  the  wise  man  considers  the  Mind 
as  the  ever  active  instrument  of  imagination,  projects  it  on 
the  Self  and  retains  it  in  the  self-same  condition  is  described 
as  Dharana  (Contemplation).”  (A.  Na.  15.) 

“  Let  the  Mind  which  thinks  of  every  possible 
object,  think  of  itself  and  of  nothing  else.”  Effort  in 
this  direction  is  the  fixing  of  the  Mind  on  itself. 

The  “unity  of  the  Mind  with  it”  spoken  of  in 
reference  to  Absorption  means  the  flow  of  the  Mind  in 
the  one  direction  of  Tattva.  This  is  of  two  kinds : 
intermittent  and  continuous.  These  two,  in  due  course, 
become  Absorption  and  Trance.  These  two  are  thus 
spoken  of  by  the  great  Yogin,  Sarvanubhava : 

“  Gnosis  of  the  kind  just  described,  comes  of  Con¬ 
centration  of  the  Mind.  The  method  to  be  employed  for 
acquiring  the  means  to  such  Gnosis ,  to  wit,  Absorption,  is 
as  follows:  One  should  meditate  upon  the  residual  Sat,  Cit 
and  Ananda ,  after  causing  the  several  orders  of  creation 
to  melt  away,  by  reversing  the  process  of  evolution  in  his 
mind.  That  stream  of  the  transformations  of  the  Mind, 
ever  conscious  of  the  Brahman  and  devoid  of  the  least 
vestige  of  egoism,  is  the  result  of  confirmed  practice  of 
Dhyana  (Absorption)  and  is  known  as  Bamprajnata-samadhi 
(Trance  of  the  conscious  variety).” 
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S'amkara-bhagavat-pada  explains  the  same  thus : 

“  All-Crnosts,  in  form  resembling  Akas'a ,  luminous 
once  for  all,  unborn,  one,  immutable,  unattached,  all- 
pervading,  without  a  second  ; — I,  the  liberated,  am  ever  that, 
the  Word  of  Glory.  I  am  all-pure-Gbzo^'s  and  immutable. 
I  have,  by  nature,  nothing  for  my  object.  I  am  the  un¬ 
conditioned  All,  pervading  everywhere, — before,  behind, 
above  and  below  ;  having  no  beginning  and  standing  fully 
reflected  in  the  Self.  I  am  unborn,  immortal,  undecaying, 
undying,  self-effulgent,  all-pervading,  without  a  second, 
transcending  the  chain  of  cause  and  effect,  entirely  pure, 
ever  content  and  hence,  verily  ever  liberated,- — the  Word  of 
Glory.”  (Up.  10,  1-3.) 

It  may  here  be  asked  why  the  conscious  variety  of 
Trance,  which  is  the  principal,  should  be  made  to  take 
the  place  of  one  of  its  auxiliaries,  viz.,  that  Trance 
which  comes  after  Absorption,  as  the  eighth  in  order 
(from  Tama,  etc.).  The  answer  is  that  there  is  no 
such  inconsistency  involved  therein,  as  there  is 
really  no  sharp  difference  between  the  said  two 
kinds  of  Trances.  Just  as  a  pupil,  learning  the  Veda , 
stumbles  very  often,  but  all  the  same  rectifies 
himself  eventually,  while  after  finishing  the  whole  course 
he  is  cautious  enough  not  to  stumble ;  and  a  teacher  (of 
the  Veda)  makes  no  such  mistakes  while  engaged  in 
teaching,  even  though  he  may  be  absent-minded  or 
slothful  occasionally,  similarly,  it  should  be  understood 
that  there  is  difference  between  Absorption,  Trance  and 
the  conscious  variety  of  Trance,  which  mark  three 
different  stages  of  perfection,  even  though  the  object 
in  view  is  the  same  in  all  the  three  cases.  Contempla¬ 
tion,  Absorption  and  Trance  are  the  internal  auxilliaries 
of  Conscious  Trance,  as  they  relate  to  the  Mind.  The 
five  auxilliaries,  Yama  and  others,  are  the  external.  This 
has  been  thus  spoken  of  in  the  aphorism :  “  The  three  are 
17 
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more  intimate  than  the  previous  ones.  (Ill,  7.)  ”  There¬ 
fore,  when  the  internal  means  are,  in  the  first  instance, 
gained  in  virtue  of  some  past  or  present  merit,  much 
effort  need  not  be  put  forth  towards  accomplishing  the 
external  ones.  Though  Patanjali  has  elaborately  des¬ 
cribed  the  Samprajnata  and  the  Savikalpa  kinds  of 
Trance  in  their  relation  to  material  objects,  the  physical 
elements  and  their  subtle  counterparts,  the  senses,  egoism, 
etc.,  yet  no  heed  need  be  paid  to  them  by  us,  as  they 
have,  for  their  aim,  the  acquisition  of  oertain  occult 
powers,  such  as  disappearance,  etc.,  which  run  counter 
to  the  end  and  aim  of  real  (absolute)  Trance,  which  is 
Liberation.  The  following  aphorisms  bear  out  the  position 
assumed  above :  “  These  are  obstacles  in  the  way  of 
Samadhi  (Absolute  Trance),  and  are  powers  in  moments 
of  suspension.”  (Ill,  38.)  “  (There  should  be)  entire 

absence  of  attachment  or  pride  in  the  invitations  by  the 
powers  (of  various  places),  for  there  is  the  possibility  of 
the  recurrence  of  evil.”  (Ill,  52.)  The  “  powers  of  various 
places  ”  are  the  several  gods.  It  is  on  record  that 
Uddalaka,  though  invited  by  the  gods,  disregarded  them 
and  took  to  Absolute  Trance  ( Nirvikalpa-samadhi )  alone. 
The  same  is  gathered  from  the  following  dialogue  : 

Rama— 

“  O  sage,  the  best  among  the  knowers  of  the  Self !  Why 
is  it  that  powers  such  as,  soaring  up  in  the  sky  and  the  like, 
are  not  seen  in  those  that  are  liberated  while  yet  living 
(JZvan-muktas)  ?  ” 

VASISTHA— 

•  • 

“  Even  one,  who  is  ignorant  of  the  Self  and  is  yet  in 
bondage,  attains,  by  requisitioning  the  aid  of  proper 
materials,  incantations,  practices  and  observances  of  time, 
occult  powers,  such  as  soaring  up  in  the  sky,  etc..  O  Raghava  ! 
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The  attaining  of  such  powers  is  not  within  the  sphere  of  the 
Knower  of  the  Self  ;  for,  verily  the  Knower  of  the  Self  has 
to  cast  his  eye  only  on  the  Self.  Content  in  the  Self,  through 
the  Self,  he  does  not  pursue  Avidya  (Ignorance).  The  wise 
consider,  whatever  things  pertain  to  the  world  are  so  many 
forms  of  gross  ignorance.  How  is  it  possible  for  the  Knower 
of  the  Self,  who  has  given  up  ignorance,  to  drown  himself 
in  them  ?  The  influence  exercised  by  materials,  incantations, 
action  and  time,  though  conducive  to  the  successful  acquisi¬ 
tion  of  occult  powers,  does  not  help  a  jot  towards  attaining 
the  highest  condition  of  Beatitude.  How  can  the  Self,  which 
can  be  attained  only  on  the  cessation  of  all  kinds  of  desire, 
ever  be  attained  by  one,  whose  mind  is  yet  immersed  in  the 
desire  for  occult  powers  ?  These  worldly  objects  do  not 
attract  the  Knower  of  the  Truth,  even  as  rustic  women-folk 
afford  no  charms  to  the  gallant  in  fast  love  with  the  polished 
lady  of  fashionable  life.  The  Jivan-mukta  will  not  be  filled 
with  wonder,  even  if  the  Sun  should  shed  cool  rays  of  light 
or  the  disc  of  the  Moon  emit  hot  beams,  or,  even  if  a  jet  of 
flame  were  to  shoot  downwards.  No  curiosity  is  roused  in 
him  by  any  of  these  or  other  wonderful  things,  as  he  looks 
upon  them  all  as  so  many  forces  of  the  Supreme  Self,  mani¬ 
festing  themselves  in  these  diverse  ways,  in  this  world.  He, 
who,  even  after  realizing  the  Self,  desires  these  occult 
powers,  will  easily  gain  them,  by  degrees,  through  materials 
which  would  serve  as  means  tending  to  that  end.” 

The  conscious  variety  of  Trance  ( Safnprajnata - 
samadhi)  directed  towards  the  Self,  leads  to  Obliteration 
of  Vasana  and  Absolute  Interception  (Nirodha-samadhi). 
Hence  due  importance  has  to  be  attached  to  it. 

Now  is  described,  this  Absolute  Interception  which 
is  the  fifth  stage.  This  is  thus  defined  in  the  aphorism  : 
“  Interception  1  is  the  transformation  of  the  mind  at  the 
moments  of  Interception, — the  impressions  of  Distraction 

'The  word  “Interception”  is  a  literal  rendering  of  what  is  called 
Nirodha-parinama,  that  transformation  of  the  mind  leading  to  Nirodha- 
samadhi,  here  rendered  by  the  words  “  Absolute  Interception  ”.  It  means 
the  utter  emptying  of  the  Mind  of  all  thought  other  than  the  one  on  which 
it  stands  intercepted,  so  to  speak.  The  supreme  fullness  of  the  Mind  with 
this  idea,  even  up  to  the  forgetfulness  of  such  experience,  may,  taking  the 
positive  aspect  of  the  state,  be  described  as  “  Absolute  Interception  ”. 
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and  Interception  going  out  and  rising  up  respectively.” 
(Ill,  9.)  The  “  impressions  of  Distraction  ”  are  unfavour¬ 
able  to  Samadhi.  They  have  been  set  forth,  while  speak¬ 
ing  of  the  Trance  of  Uddalaka  : 

“  ‘  When  shall  I  rest  for  a  long  time,  in  that  exceedingly 
holy  state,  free  from  all  thinking  whatever,  even  like  a 
cloud  resting  on  the  top  of  mount  Meru  !  ’ — Overwhelmed 
with  this  anxiety,  Uddalaka  forced  himself  into  posture  after 
posture  and  practised  Absorption.  When  his  mind,  restless 
like  a  monkey,  was  drawn  hither  and  thither  by  the  various 
objects  of  enjoyment,  he  did  not  find  that  steadiness  (in  trance) 
leading  to  the  supreme  Ecstasy  of  Bliss.  The  ape  of  his  mind, 
drawn  off  at  one  time  from  external  objects,  ran  thereafter  to 
the  groups  of  things  stored  within  ;  at  another  time,  giving  up 
the  internal  groups,  it  resorted  to  the  external  objects.  Then 
again,  taking  to  wings,  it  moved  hither  and  thither  like  a 
frightened  bird ;  it  saw,  yet  again,  an  expanse  of  light, 
resembling  the  rising  Sun  ;  next,  it  saw  the  Akas'a  alone  and, 
last  of  all,  utter  darkness.  He  cut  off  these  thought-images, 
surging  up  again  and  again  at  random,  with  one  strong  effort 
of  his  mind,  even  like  a  valiant  hero  cutting  off  his  enemies 
in  battle,  with  one  stroke  of  his  sword.  The  crowd  of  images 

having  been  thus  laid  low,  he  saw,  in  the  Akas'a  of  his  heart, 
the  darkness  of  ignorance,  as  black  as  floating  soot  and 
obscuring  the  Sun  of  Discrimination.  He  dispelled  even  this 
with  the  light  of  the  Sun  of  proper  Gnosis ;  and  when  all 
darkness  had  been  dispelled,  he  saw  a  huge  mass  of  effulgence 
within.  He  scattered  it  off,  as  the  young  elephant  does  a 
forest  of  land-lotuses  ;  the  light  having  disappeared,  the  Mind 
of  the  sage,  which  began  to  reel,  went  to  sleep  like  lotuses  at 
the  close  of  day.  He  soon  shook  off  even  this,  whereupon  he 
found  himself  awake  to  the  consciousness  of  all-pervading 

Akas'a.  When  this  too  was  lost,  his  mind  sank  into  stupor, 
which  again  this  large-hearted  sage  wiped  off  (with  effort). 
Thence  attaining,  at  the  end,  the  indescribable  condition 
bereft  of  light,  darkness,  sleep,  stupor  and  the  like,  the  Mind 
(of  the  sage)  found  supreme  rest  for  a  moment.” 

These  “  impressions  of  Distraction”  are  daily  and  hour¬ 
ly  wiped  off,  by  effort,  put  forth  by  the  Yogin,  with  a  view 
to  intercept  them  and  “  impressions  of  Interception  ”  which 
are  adversaries  continually  rise  in  their  place.  When 
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this  is  accomplished,  Interception  keeps  pace  with  the 
Mind,  at  every  moment.  In  this  manner  is  accomplished 
the  transformation  of  the  Mind  known  as  “  Interception 
It  may  here  be  asked  :  in  accordance  with  the  rule  : 
“  All  objects,  except  consciousness,  undergo  transformation 
every  moment  ”,  the  Mind  should  be  considered  as  subject 
to  a  series  of  transformations  for  all  time.  This  is  no 
doubt  true.  This  continuity  of  transformations  is  obvious 
in  the  case  of  the  distracted  Mind.  But  what  about  the 
intercepted  Mind  ?  With  a  view  to  meet  this  difficulty, 
the  next  aphorism  is  made  to  say :  “Its  flow  becomes 
steady  by  impressions.”  (Ill,  10.)  As  fire  burns  brighter 
and  brighter,  with  every  fresh  addition  of  sacred  fuel  and 
clarified  butter  and  as,  after  the  fuel,  etc.,  has  been 
consumed,  it  burns,  at  first,  a  degree  lower  than  before, 
and  continues  gradually  to  burn  lower  and  lower ;  so, 
indeed,  does  the  intercepted  Mind  become  more  and  more 
confirmed  in  the  habit  of  steadiness.  In  the  acquisition 
of  this  habit,  the  impression  born  of  every  previous 
effort,  serves  as  the  cause  of  the  steadiness  that  sub¬ 
sequently  follows.  The  LORD  very  lucidly  explains  this 
“  steady  flow  ” : 

“  When  his  subdued  thought  is  fixed  on  the  Self,  free 
from  longing  after  all  desirable  things,  then  it  is  said,  “he  is 
harmonized  ”.  As  a  lamp  in  a  windless  place  flickereth  not, 
to  such  is  likened  the  Yogin  of  subdued  thought,  absorbed  in 
the  Yoga  of  the  Self.  That  in  which  the  mind  finds  rest, 
quieted  by  the  practice  of  Yoga  :  that  in  which  he,  seeing  the 
Self,  in  the  Self  is  satisfied  ;  that  in  which  he  findeth  the 
supreme  delight  which  the  Reason  can  grasp  beyond  the 
senses,  wherein  established  he  moveth  not  from  the  Reality  ; 
which,  having  obtained,  he  thinketh  there  is  no  greater  gain 
beyond  it ;  wherein,  established,  he  is  not  shaken  even  by 
heavy  sorrow  ;  that  should  be  known  by  the  name  of  Yoga , 
this  disconnection  from  the  union  with  pain.  This  Yoga  must 


134 


THE  JIVAN-MUKTI-VIVEKA 


be  clung  to  with  a  firm  conviction  and  with  undesponding 
mind.”  (B.  G.  VI,  18-23) 

The  means  of  Absolute  Interception  is  mentioned  in 
the  aphorism:  “The  other  (variety)  is  that  (Samadhi) 
which  consists  of  the  remnant  Samskara  left  by  the 
practice  of  the  cause  of  complete  suspension.”  (I,  18.) 
Complete  suspension  is  suspension  of  the  transformations 
of  the  Mind.  For  bringing  about  this,  strong  personal 
effort  is  essential.  Such  effort,  when  put  forth  frequently, 
accomplishes  the  suspension.  The  result  of  such  repeated 
effort  is  the  variety,  other  than  the  conscious  variety  of 
Trance,  spoken  of  in  the  preceding  aphorism  ;  that  is  to 
say,  the  variety  spoken  of  here  is  Asamprajfiata-samadhi. 
As  it  is  not  possible  to  conceive  of  the  form  of  the  Mind 
free  from  transformation,  in  that  condition,  it  is  said  to 
consist  of  “  the  remnant  Samskara .”  The  generation 
(of  this  condition)  from  the  cause  of  complete  suspension 
is  thus  clearly  set  forth  by  the  LORD : 

“  Abandoning  without  reserve  all  desires  born  of  the 
imagination,  by  the  mind  curbing  in  the  aggregate  of  the 
senses  on  every  side,  little  by  little  let  him  gain  tranquillity, 
by  means  of  Reason  controlled  by  steadiness ;  having  made 
the  mind  abide  in  the  Self,  let  him  not  think  of  anything.  As 
often  as  the  wavering  and  unsteady  mind  goeth  forth,  so  often 
reining  it  in,  let  him  bring  it  under  the  control  of  the  Self.” 
(B.  G.  VI,  24-26.) 

Though  objects  of  desire,  such  as,  garlands,  perfumes, 
women,  children,  friends,  mansions,  lands  and  the 
like,  are  full  of  many  evils,  well-known  to  wise  men  who 
are  well-versed  in  the  Science  of  Liberation,  yet  through 
the  influence  of  beginningless  Avidya,  the  Mind,  after 
covering  up  all  such  evils,  invests  the  objects  with  a 
core  of  good.  From  such  “  imagination  ”  arise  desires 
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of  the  form  of  “  May  this  be  mine.”  So  says  the 
Smrti  : 

“  All  desire  has  its  root  in  imagination  ;  even  sacrifices 
are  born  of  imagination  ; — O  Desire !  I  know  thy  origin. 
Verily  thou  art  born  of  imagination  ;  I  do  not  propose  having 
anything  to  do  with  thee.  Verily  shalt  thou  perish  root 
and  branch.” 

The  evils  inherent  in  the  objects  of  desire,  being 
rendered  clearly  palpable,  by  bringing  discrimination  to 
bear  on  them,  desires  turn  away  from  them,  as  from 
the  milk -porridge  vomited  by  a  dog.  The  word  “  all  ”  has 
been  used  to  qualify  “  desires  ”,  with  a  view  to  suggest 
that  the  desire  for  the  attainment  of  Brahma-loka,  etc., 
or  the  eight  occult  powers,  Amman,  etc.,  should  be 
abandoned  likewise,  along  with  the  desire  for  garlands, 
perfumes  and  the  rest.  One  who  has  taken  the  vow 
of  abstinence  from  all  food  for  a  month,  though 
abstaining  from  it  during  that  period,  feels  that  the 
craving  for  it  springs  up  again  and  again.  The  words 
“  without  reserve  ”  have  been  used  to  signify  that 
cravings  such  as  these,  should  be  altogether  curbed. 
Though,  on  the  abandonment  of  desire,  all  deliberate 
action  ceases,  the  activity  of  the  senses  like  the  eye, 
which  cannot,  in  consequence  of  their  very  nature,  be 
curbed  from  cognizing  forms  and  the  like,  should  also  be 
controlled  by  strong  mental  effort.  The  words  “  on  every 
side  ”  have  been  used  in  this  connection,  with  a  view  to 
imply  the  suspension,  even  of  activities  such  as,  visits 
to  temples  for  worship.  The  words  “  little  by  little  ” 
suggest  that  tranquillity  is  to  be  attained  stage  by  stage. 

These  stages  which  are  four  in  number  are  thus 
described  in  the  Kathopanisad :  “  The  wise  man  should 
reduce  all  speech  into  thought,  all  thought  into  the  Self 


136 


THE  JIV AN -MUKTI- VIVEKA 


that  discriminates  (Buddhi),  the  discriminating  Self  into 
the  Great  Self  (Mahat),  and  the  Great  Self  into  the  Self 
that  is  all  peace  and  tranquillity.”  (1,  3,  13.) 

“  Speech”  is  of  two  kinds  :  temporal  (Lciukika)  and 
spiritual  (Vaidika).  The  first  consists  of  conversation 
relating  to  every-day  life,  the  second  of  the  muttering  of 
incantations,  etc.,  enjoined  by  the  Veda.  Of  these, 
temporal  speech  being  the  cause  of  considerable  distrac¬ 
tion,  the  Yogin  should  abandon  it,  even  in  moments  of 
resumption  from  Trance.  Hence  says  the  Smrti  : 

“  The  bearer  of  the  single  Dancla 1  must  have  these 
seven :  silence,  posture,  meditation,  indifference,  love  of 
solitude,  contentment  and  equanimity.” 

The  second  kind  of  speech,  consisting  of  Vedic  incanta¬ 
tions,  etc.,  should  also  be  given  up  at  the  time  of  Absolute 
Interception.  This  is  the  first  stage  (of  reduction)  relating 
to  speech.  Having  mastered  this  stage  with  strong  effort 
in  a  few  days  or  months  or  years,  the  student  should 
apply  himself  to  the  next  stage  (of  reduction)  referring 
to  thought.  Otherwise,  the  higher  stages  will  fail, 
through  failure  of  the  first  stage,  even  as,  with  the  fall 
of  the  lowest  storey  of  a  palace,  the  higher  ones  will 
topple  down.  Eyes  and  the  other  senses  have,  no  doubt, 
to  be  brought  under  control,  but  their  control  may  be 
included,  either  under  the  control  of  thought  or  of 
speech. 

If  it  be  argued  that  speech  cannot  be  reduced  into 
thought,  for  the  reason  that  one  sense  cannot  get  reduced 
into  another,  such  argument  is  based  on  misunder¬ 
standing,  for,  no  such  reduction  is  actually  meant. 
What  is  meant  is  that,  between  speech  and  thought, 

1  The  Eka-dundin,  as  this  order  of  Samnyasins  Is  cailed, 
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which  produce  innumerable  distractions,  by  first  bringing 
speech  under  control,  mental  activity  alone  will  remain 
to  be  dealt  with. 

When  control  of  speech  gets  confirmed  into  a  habit 
and  speechlessness  becomes,  as  it  were,  part  of  our 
nature,  as  in  the  case  of  cows,  buffaloes,  horses  and 
the  like,  thought  should  thence  be  reduced  into  the 
“  Self  that  discriminates  Th6  Self  is  of  three  kinds  : 
“  The  Self  that  discriminates  ”,  “  the  Great  Self  ”,  and 
“  the  Self  that  is  all  peace  and  tranquillity”.  That, 
remaining  in  which  the  Self  knows,  in  fact,  the  condi¬ 
tion  essential  to  the  act  of  knowing,  egoism,  is  here 
implied  by  the  word  “  discriminates  ”  used  in  the  phrase 
“  the  Self  that  discriminates  ”.  The  instrument  of  such 
discrimination,  viz.,  the  Mind,  being  separately  men¬ 
tioned  as  that  which  has  to  be  reduced,  this  discrimi¬ 
nation  is  none  other  than  egoism.  Egoism  is  again 
twofold  :  Individual  and  Cosmic.  “  Here  I  am,  the  son 
of  so  and  so  ” — egoism  of  this  explicit  type  belongs  to  the 
Individual  vareity.  The  Cosmic  variety  of  egoism  consists 
in  the  mere  consciousness  “  I  am  ”,  which,  being  common 
to  all  beings,  is  called  “  Cosmic  ”,  i.e.,  great  ( Mahat ).  The 
two  kinds  of  Self,  conditioned  by  these  two  kinds  of 
egoism  (are  the  “  Self  that  discriminates  ”  and  the  “  Great 
Self  ”).  The  unconditioned  Self  is  the  “  Self  that  is  all 
peace  and  tranquillity  ”.  All  these  are  inter-related  and 
may  be  looked  upon  as  being  within  or  outside  one 
another.  The  Self  that  is  all  peace  and  tranquillity  is 
the  inmost  core  of  all,  being  all  pure  Gnosis ;  in  It 
subsists  primordial  matter  ( Mula-prakrti ),  in  the  form 
of  crude  force  which  is  Unmanifest  (Avyakta).  This 
manifests  itself  primarily  as  Cosmic  egoism,  being  then 
18 
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called  the  Mahat.  This  Mahat  continues  to  externalize 
itself  further  as  Individual  egoism,  which  further 
develops  itself  into  the  Mind,  which  ultimately  expresses 
itself  in  speech  and  the  other  senses,  which  are  its  final 
developments  (in  man). 

With  all  this  in  mind  the  S'ruti  speaks  of  the  inter¬ 
relation  of  the  same  series,  proceeding  from  outside 
inward : 

“  Objects  transcend  the  Senses,  the  Mind  transcends 

objects,  the  Intellect  transcends  the  Mind,  the  Mahat-Atman 
transcends  the  Intellect,  the  Unmanifest  transcends  the 
Mahat ,  the  Self  ( Purusa )  transcends  the  Unmanifest, — beyond 
the  Purusa  there  is  nothing  which  can  transcend  Him. 
He  is  the  ultimate  limit,  the  Goal  (of  all).”  (Katha. 
1,  3,  10-11.) 

It  being  so,  one  should  reduce  the  Mind,  the 
instrument  wherewith  the  various  kinds  of  analytic  and 
synthetic  processes  of  thought  are  brought  about,  into 
egoism ;  in  other  words,  giving  up  all  mental  functions, 
he  should  retain  egoism  alone.  It  should  not  be  supposed 
that  this  is  impossible.  For,  in  reply  to  ARJUHA’S 
observation : 

“  I  deem  it  (the  Mind)  as  hard  to  curb  as  the  wind.” 
(B.  G.  VI,  34.) 

The  LORD  has  well  said  : 

“  Without  doubt,  O  mighty-armed  !  the  Mind  is  hard  to 
curb  and  restless  ;  but  it  may  be  curbed  by  constant  practice 
and  by  dispassion.  Yoga  is  hard  to  attain,  methinks,  by  a 
Self  that  is  uncontrolled ;  but  by  the  Self  controlled  it  is 
attainable  by  properly  directed  energy.”  (B.  G.  VI,  35,  36.) 

“  Constant  practice  ”  and  “  Dispassion  ”  will  be  ex¬ 
plained  later  with  reference  to  the  aphorisms  of  Patan- 
jali.  By  “  a  Self  that  is  uncontrolled  ”  is  meant  one  who 
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has  not  acquired  firm  and  steady  mastery  over  the  stage 
preceding  the  one  he  finds  himself  in.  He  who  is  thus 
equipped  is  “  the  Self -Controlled  GAUDA-PADACARYA 
has  well  explained,  with  illustration,  the  properly  directed 
energy  which  leads  to  Yoga : 

“  Even  as  the  emptying  of  the  ocean,  drop  by  drop,  at 
the  tip  of  a  blade  of  Kus'a- grass,  could  be  accomplished  (by 
one)  with  sustained  and  patient  effort,  so  also  could  be  estab¬ 
lished  Control  over  the  Mind.”  (3,  41.) 

“  Though  one  may  be  more  powerful  (than  others),  he 
should  never  stand  pitted  against  a  host  of  such,  at  the  same 
time.  Such  a  one  is  sure  to  meet  with  defeat,  even  as  the 
ocean  at  the  hands  of  the  Tittibha 

In  this  connection,  those  well-versed  in  folk-lore  relate 
the  following  Fable :  The  ocean  carried  away  with  its 
receding  tide  the  eggs  of  some  bird  laid  somewhere  on  its 
beach.  (Enraged  at  this),  the  bird  resolved  upon  drying 
up  the  ocean,  and  began  to  pump  out  the  water  drop  by 
drop  with  its  bill.  Though  dissuaded  by  other  birds  of 
its  kind,  nothing  daunted,  the  bird  sought  their  alliance. 
The  sage  Narada,  observing  the  trouble  and  worry  of  so 
many  birds  constantly  flying  to  and  from  the  ocean, 
took  compassion  on  them  and  sent  Garuda,  the  Lord  of 
birds,  to  go  and  assist  his  kindred.  Thereupon,  the 
ocean,  which  began  to  dry  up  by  the  flapping  of  Garuda  s 
wings,  was  filled  with  consternation  and  restored  the 
eggs  to  the  puny  bird. 

Even  so  would  the  Lord  bless  the  Yogin,  who  applies 
himself  with  untiring  effort  to  the  highest  Dharma,  viz., 
the  Control  of  the  Mind.  This  untiring  application  comes 
of  using  expedients  favourable  to  it  from  time  to  time. 
This  is  very  much  like  one  eating  cooked  rice,  taking 
soup,  condiments,  etc.,  appealing  to  the  palate  and  the 
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tongue,  between  every  morsel.  VASISTHA  says,  with  this 
in  mind : 

“  The  right  course  to  be  adopted  by  one  who  is  in  his 
novitiate  is  this  :  Two  parts  of  the  Mind  must  be  filled  with 
objects  of  Enjoyment,  one  with  Philosophy,  and  the  remaining 
one  with  Devotion  to  the  teacher.  Having  advanced  a  little, 
he  should  fill  one  part  of  the  Mind  with  objects  of  Enjoyment, 
two  parts  with  Devotion  to  the  teacher  and  the  remaining 
one  with  getting  an  insight  into  the  meaning  of  Philosophy. 
When  he  has  attained  proficiency,  he  should  every  day  fill 
two  parts  of  his  Mind  with  Philosophy  and  supreme  Renuncia¬ 
tion  and  the  remaining  two  with  Meditation  and  devoted 
Service  to  the  Guru.” 

By  “  objects  of  enjoyment  ”  is  here  meant  the  going 
about  for  alms,  to  keep  body  and  soul  together  and  such 
duties  as  pertain  to  the  class  and  station  in  life  ( Varna 
and  Astrama)  to  which  one  belongs.  After  practising 
Yoga  for,  say,  one  Ghatika  (twenty-four  minutes)  or  a 
Muhurta  (forty-eight  minutes)  according  to  one’s  capa¬ 
city,  spending  the  next  Muhurta  in  attending  to  the 
Guru ,  when  he  expounds  Philosophy,  or  in  attending  on 
him,  then  attending  to  creature  comforts  for  about  one 
Muhurta ,  thereafter,  studying  some  exposition  of  the 
Philosophy  of  Yoga  for  about  the  same  time,  one  should 
apply  himself  again  to  the  Practice  of  Yoga.  Thus, 
giving  prominence  to  Yoga  in  every  other  act  of  his  in 
the  course  of  the  day,  he  should  combine  them  with  it 
and  carry  them  out  then  and  there.  Before  retiring  to 
bed,  he  should  count  the  total  period  of  time  he  has 
devoted  to  Yoga  during  the  day.  Taking  note  of  this,  he 
should  further  try  to  add  to  the  time  devoted  to  Yoga, 
during  the  next  day  or  the  next  fortnight  or  the  next 
month.  If,  thus,  there  is  an  increase  in  the  time  devoted 
to  Yoga ,  say  by  a  minute  for  every  Muhurta>  it  will  be 
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found  at  the  end  of  a  year,  that  there  has  been  a  con¬ 
siderable  addition  to  the  time  devoted  to  Yoga.  No  doubt 
need  be  entertained  that  an  exclusive  devotion  to  Yoga 
would  afford  little  scope  for  other  activities.  For,  it  is 
only  when  totally  free  from  all  other  activities  that  one  is 
fit  for  Yoga.  It  is  for  this  reason,  that  the  Renunciation- 
of-the-Enlightened  has  to  be  preferred.  Hence,  one  who 
is  exclusively  devoted  to  Yoga,  attains  the  height  of  Yoga, 
stage  by  stage,  even  like  a  student  or  one  apprenticed  to 
a  trades-man  acquiring  proficiency  in  his  subject  or 
trade.  As  a  student  learns  a  part  of  a  quarter  of  a  Rk, 
then  a  quarter,  then  a  half,  then  the  whole  Rk,  two  Rks, 
and  then  a  whole  section  and  so  on,  and  becomes  a 
teacher  in  ten  or  twelve  years;  or,  as  some  apprentice 
engaged  in  trade  earns  as  profit  one  coin,  two  coins,  and 
so  on  and  at  last  becomes  a  millionaire  or  a  multimillion¬ 
aire,  similarly  by  commencing  his  Yogic  Practice  at  the 
same  time  as  the  student  and  the  apprentice  (commence 
their  respective  avocations),  nay,  by  emulating  their  ways 
as  it  were,  why  should  one  not  reach  the  highest  stage 
of  Yoga,  within  the  same  period  of  time  ?  Giving  up, 
therefore,  like  Uddalaka,  all  analytic  and  synthetic 
processes  of  thought  welling  up  in  the  Mind,  by  main 
personal  effort,  one  should  reduce  the  Mind  into  the 
“  Self  that  discriminates  ”  i.e.,  conditioned  by  Individual 
Egoism. 

Having  gained  mastery  over  this  second  stage  (indi¬ 
cated  by  entire  Suspension  of  the  Mind),  when  Mindless¬ 
ness,  such  as  obtains  in  the  case  of  children  and  dumb 
persons,  gets  confirmed  into  a  habit,  the  Yogin  should 
reduce  this  “  Self  that  discriminates,”  viz.,  this  explicit 
sense  of  Individual  Egoism  into  the  implicit  Cosmic 
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Egoism,  viz.,  the  Principle  called  the  Mahat.  Even  as,  in 
one  under  the  influence  of  the  slightest  tendency  to  Sloth, 
Individual  Egoism  becomes  dormant  of  its  own  accord,  so, 
even  without  the  influence  of  Sloth  it  ceases  in  the  case 
of  one  who  is  trying  effectively  to  forget  it.  This  condi¬ 
tion,  which  resembles  what  is  known  to  the  world  as 
“  Sloth  ”  and  answering  to  what  is  called  “  Abstract  Percep¬ 
tion  ”  (Nirvikalpaka-jnana)  by  logicians  (Tarkikas),  is  the 
third  stage,  wherein  the  Principle  of  the  Mahat  alone 
remains. 

Having  mastered  this  stage  by  dint  of  skilful  appli¬ 
cation,  the  Yogin  should  reduce  this  “  Great  Self  ”  of  the 
form  of  “  Cosmic  Egoism  ”  into  the  Self,  which,  on  account 
of  its  being  unconditioned,  is  “  all  tranquillity  and  peace  ” 
and  whose  nature  is  all  pure  consciousness.  It  has  been 
said :  “  Having  subdued  the  Principle  of  the  Mahat,  one 
should  let  pure  consciousness  alone  prevail.”  The  afore¬ 
said  effort  at  forgetfulness  is  much  more  useful  here 
than  in  the  previous  stage.  A  student,  who  launches 
upon  a  course  of  the  study  of  the  S'astras,  stands  in  need 
of  help  in  the  form  of  interpretation  and  explanation  of 
every  line  to  him,  till  he  has  gained  proficiency,  but  as 
soon  as  he  has  gained  it,  the  rest  of  the  book  is  plain  to 
him  without  such  help.  In  the  same  manner,  the  Yogin, 
who  has  mastered  thoroughly  every  preceding  stage,  finds 
of  himself  the  means  to  accomplish  the  stages  that  succeed. 
The  author  of  the  Yoga-bhasya  says  to  the  same  end  : 

“  Yoga  should  be  understood  by  Yoga,  Yoga  develops 
from  Yoga ;  that  Yogin  who  does  not  lose  his  presence  of 
mind  by  the  practice  of  Yoga ,  finds  Supreme  Bliss/’ 

At  this  stage  there  may  arise  the  doubt.  In  the 
S'ruti  (quoted  above),  between  the  “  Great-Self  ”  and  the 
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Self  that  is  all  peace  and  tranquillity  ”,  there  is  mention 
made  of  the  Principle  called  Avyakta  (ITnmanifest)  as  the 
material  cause  of  Mahat.  Why  is  there  no  reference 
made  to  the  reduction  of  the  Mahat  into  the  Avyakta  ? 
The  answer  is,  it  is  not  so,  as  thereby  Mahat  would  meet 
with  its  Laya  (Dissolution).  Just  as  a  jar  of  earth  on 
being  immersed  in  water,  which  is  not  its  material  cause, 
would  not  be  reduced  (to  water)  and  lose  its  form,  but 
would,  on  the  other  hand,  be  turned  into  clay  and  lose 
its  form  when  buried  in  earth,  so  also  the  Mahat  would 
not  lose  its  form  when  reduced  into  the  Self,  but  would, 
on  the  other  hand,  be  annihilated  when  reduced  into  the 
Avyakta.  This  Annihilation  (of  the  Mahat)  is  certainly 
not  the  goal  of  life,  as,  in  that  case,  the  Realization  of 
the  Self,  (the  means  wherewith  the  goal  of  Liberation 
could  be  attained)  will  be  shorn  of  its  very  purpose ;  as 
also  for  the  reason  that  “  Interception  ”  is  mentioned 
as  the  means  of  acquiring  the  subtlety  of  intellect 
referred  to  in  the  stanza  prescribing  the  way  of  Realiza¬ 
tion  of  the  Self,  which  is  as  follows : 

“  ‘  That  is  realized  only  by  the  sharp  and  subtle  Intellect 
of  those  possessed  of  keen  Observation  ;  ’  and  last  of  all,  as 
no  special  effort  is  necessary  to  attain  this  kind  of  Annihila¬ 
tion,  which  is  self-evident  and  within  the  daily  experience  of 
everyone  during  sleep.” 

Again  it  may  be  argued  that,  even  though  the 
Conscious  variety  of  Trance  (Sathprajnata-samadhi)  that 
may  be  brought  about  by  Concentration,  Absorption  and 
Trance,  being  of  the  nature  of  an  one-pointed  transforma- 
tion  of  the  Mind,  is  useful  as  a  means  towards  the 
Realization  (of  the  Self  that  is  all  tranquillity  and  peace), 
yet  as  the  Mind,  when  intercepted  in  the  “  Self  that  is  all 
peace  and  tranquillity  ”  and  thus  thrown  into  the  condition 
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of  the  Unconscious  variety  of  Trance  (Asamprajnata- 
samadhi),  is  not  subjected  to  any  transformation,  as 
during  Sleep,  it  cannot  be  of  any  use  towards  the 
Realization  of  the  Self.  The  answer  is  that  the  Realiza¬ 
tion  (of  the  Self)  cannot  be  warded  off,  as  it  is  of  the 
nature  of  an  established  fact.  It  has  been  said  in 
the  S'reyo-marga  with  the  same  in  view :  “  One  should 
cause  the  Mind  which,  by  its  very  nature,  is  ever  prone 
to  assume  either  of  the  two  forms  of  the  Self  and  the 
not-Self,  to  throw  into  the  back-ground  its  non-Self 
aspect,,  by  taking  on  the  form  of  the  Self  alone.”  A  jar 
of  earth,  which  is  undergoing  the  process  of  manufacture, 
comes  forth  filled  with  the  all -pervading  Akasfct ;  filling 
it  up  with  water,  rice  and  so  on  is  due  to  human  effort 
afterwards.  Though  the  water,  etc.,  in  the  jar  may  be 
taken  out,  the  Akatfa  (in  the  jar,  adhering  to  it  since  its 
production)  cannot  at  all  be  removed;  nay,  it  still 
continues  to  be  there,  even  though  the  mouth  of  the  jar 
be  hermitically  sealed.  In  the  same  manner,  the  Mind, 
in  the  act  of  being  born,  comes  into  existence  only  full 
of  the  Consciousness  of  the  Self  (Atma-caitanya).  It  takes 
on,  after  its  birth,  owing  to  the  influence  of  Virtue  and 
Vice,  the  causes  of  all  enjoyment,  the  form  of  jars,  cloths, 
colour,  taste,  pleasure,  pain  and  other  transformations 
of  that  kind,  even  like  melted  copper,  cast  into  moulds. 
Of  these,  even  though  transformations,  such  as  colour, 
taste  and  the  like,  which  are  of  the  not-Self  variety,  are 
warded  off  from  the  Mind,  the  form  of  the  Self,  which 
does  not  depend  on  any  external  cause,  cannot  be  warded 
off.  Thence,  by  the  Mind,  intercepted  from  all  transfor¬ 
mations  by  the  Trance,  known  as  “  Interception  ”  ;  render¬ 
ed  sufficiently  subtle,  in  consequence  of  being  devoid  of 
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all  but  impressions  whatever ;  one-pointed,  because  of 
being  turned  towards  Consciousness  alone ; — by  such  a 
Mind  is  realized  the  Atman ,  without  any  impediment 
whatsoever.  The  author  of  the  Varttika,  as  well  as 
SARVANUBHAVA-YOGIN,  says,  adopting  the  same  view  : 

“  The  Mind  takes  on  the  form  of  Pleasure,  Pain  and  the 
like,  owing  to  the  influence  of  Virtue  and  Vice,  whereas  the 
form  of  the  Mind,  in  its  native  aspect,  is  riot  conditioned  by 
any  extraneous  cause.  To  the  Mind  intercepted  from  all 
transformations,  is  revealed  the  Supreme  Bliss  ;  known  by 
the  name  of  “  AsaThprajnata-saviadhi  ”,  this  Trance  is  the 
favourite  of  the  Yogms .” 

Though  the  Realization  of  the  Self  is  by  itself  an 
established  fact,  application  to  the  practice  of  “  Intercep¬ 
tion  ”  is  meant  for  the  prevention  of  transformations  (of 
the  Mind)  of  the  not-Self  variety.  It  has,  therefore,  been 
said : 

“  Having  made  the  Mind  abide  in  the  Self,  let  him  not 
think  of  anything  at  all.”  (B.  G.  VI,  25.) 

As  the  Science  of  Yoga  concerns  itself  only  with  the 
Trance  as  the  proper  method  of  treatment  of  the  Mind, 
there  is  no  direct  mention  made  in  it  of  the  Realization 
of  the  Self,  while  dealing  with  the  Trance  induced  by 
Interception.  This,  however,  is  in  a  way  indirectly 
hinted  at ;  for  having  begun  with  “  Yoga  is  the 
suppression  of  the  transformations  of  the  thinking 
principle,”  (I,  2.)  it  says  in  the  very  next  aphorism : 
“  Then  the  Seer  abides  in  himself.”  (I,  3.)  Though  the 
“  Seer  ”,  who  is  immutable,  always  abides  in  himself, 
yet  he  appears  to  be  ill  at  ease  as  it  were,  owing 
to  the  want  of  Discrimination  as  to  identifying  his 
own  reflections  in  the  series  of  mental  transforma¬ 
tions  arising  in  the  usual  course.  Even  this  has 
19 
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been  referred  to  in  the  very  next  aphorism :  “  Other¬ 
wise  (he)  becomes  assimilated  with  the  transformations.” 
(I,  4.)  Elsewhere  occur  other  aphorisms  as  well :  “  Ex¬ 
perience  results  from  the  utter  incapability  of  differen¬ 
tiation  between  the  conceptions  of  Sattva  and  Purusa, 
which  are  absolutely  apart ;  true  knowledge  of  the 
Purusa  arises  from  Samyama  on  the  conception  of 
Purusa  himself,  apart  from  that  of  the  other,”  (III,  36.) 
and  also  “  When  the  never-changing  Soul  takes  its  form, 
then  arises  Knowledge  of  its  own  Cognition.”  (IV,  22.) 

Though,  purified  by  the  Nirodha-samadhi  (Intercep¬ 
tion-Trance),  the  Tvam-padartha  (the  Substratum  of  the 
Ego)  is  realized,  yet,  in  order  that  it  (the  Substratum  of 
the  Ego)  may  reach  the  stage  of  Realization  of  itself  as 
the  Brahman  (the  Universal  All),  a  special  kind  of  trans¬ 
formation  of  the  Mind,  known  as  Brahma-vidya  ( Gnosis ) 
has  to  be  induced,  through  the  influence  of  the  Maha- 
vakya  (“  Thou  art  That  ”  imparted  by  the  Guru).  It 
should  not  be  understood  that  the  Interception-Trance  is 
the  only  means,  whereby  the  pure  Substratum  of  Ego 
could  be  realized.  For,  such  Realization  is  also 
possible  by  a  process  of  careful  differentiation  and 
separation  between  Spirit  and  Matter.  Hence  does 
VASISTHA  say : 

“  O  Raghava  !  Yoga  and  Gnosis  are  the  two  paths 
leading  to  the  Dissolution  of  the  Mind :  Yoga  consists  in 
intercepting  transformations  of  the  Mind,  and  Gnosis  in  the 
proper  viewing  of  things.  To  some  Yoga  is  unattainable, 
while  to  others  is  denied  the  capacity  to  judge  aright ; — 4 
hence,  the  Lord  Parames'vara  prescribed  these  two  paths.” 

If  it  is  thought,  that  this  “  careful  differentiation  and 
separation  ”  after  all  leads  only  to  Yoga,  for  the  reason 
that  the  one-pointed  transformation,  directed  towards 
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the  Self  alone,  which  the  Mind  undergoes  at  the  moment 
of  Realization  (of  the  Self),  is  a  kind  of  momentary  Trance 
of  the  Conscious  variety,  we  grant  that  this  is  so ;  still 
the  distinction  between  the  Conscious  and  the  Unconsci¬ 
ous  varieties  of  Trance  is  indeed  very  great,  both  in  their 
nature  and  the  means  adopted  for  practising  them. 
The  difference  in  their  nature  is  plain,  involving  as  it 
does  the  presence  of  transformations  of  the  Mind  in  the 
one  case  and  their  entire  absence  in  the  other.  As  to 
the  means  employed,  Concentration  and  the  rest  being 
similar  in  nature  to  the  Conscious  variety  of  Trance,  they 
are  the  kindred  means  of  inducing  it,  whereas,  being 
dissimilar  by  nature  to  the  “  Unconscious  variety  of 
Trance  ”,  which  implies  absence  of  all  transformations 
whatever,  they  are  only  the  extraneous  means  of 
inducing  that  Trance.  So  also  says  the  aphorism : 
“  Even  it,1  is  external  to  the  Seedless.”  (Ill,  8.) 

This  extraneous  means,  though  “  foreign  ”  to  the 
“  Unconscious  ”  variety,  being  of  use,  in  that  it  wards  off 
transformations  of  the  Mind  into  things  which  are  Not- 
self,  is  therefore  not  opposed  to  its  interest.  To  render 
its  utility  in  this  direction  clear,  it  is  laid  down  in  the 
aphorism  :  “In  others  (it)  is  preceded  by  Faith,  Energy, 
Memory  and  Discrimination.”  (I,  20.)  Having  indicated 
in  the  aphorism  preceding  this,  that  certain  gods  and 
others  have  the  proclivity  to  Trance  conferred  on  them 
even  at  their  birth,  this  aphorism  is  laid  down  with 
reference  to  men.  “  This  Yoga  alone  is  to  me  the  means 
of  attaining  the  ultimate  end  of  existence  ”  ; — conviction 
of  this  kind  is  called  “  Faith  ”.  Such  Faith  is  born  of  the 

1  That  is  Sarhyama  which  is  one  name  for  Concentration,  Absorption 
and  Trance. 
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excellence  (of  Yoga).  Says  the  Smrti  relating  to  such 
excellence : 

“  The  Yogin  is  greater  than  the  Ascetics  ;  he  is  thought 
to  be  greater  than  even  the  wise  ;  the  Yogin  is  greater  than 
the  men  of  action ;  therefore  become  thou  a  Yogin ,  O 
Arjuna  !  ”  (B.  G.  VI,  46.) 

Yoga  is  superior  to  austerities  of  the  kind  of 
Krcchra  and  Candrayana  and  rituals  such  as  Jyotistoma 
and  others,  inasmuch  as  it  is  the  means  of  attaining  the 
highest  Loka.  It  is  superior  to  Gnosis  and  is  also  the 
cause  of  bringing  the  Mind  to  a  state  of  rest.  Faith  in 
Yoga  is  generated  in  one  who  knows  as  aforesaid.  Such 
Faith  getting  confirmed  in  one,  Enthusiasm  of  the  form 
“  I  shall  somehow  accomplish  Yoga”  gets  possession  of 
his  Mind.  Out  of  such  Enthusiasm,  the  auxiliaries  to 
Yoga  to  be  practised  by  the  Yogin  are  remembered  in 
their  proper  sequence.  When  one,  who  has  practised 
Trance  in  the  right  manner,  with  the  help  of  such 
Memory,  attains  internal  clarity,  there  arises  in  him  the 
Truth- bearing  Intellect.  The  Unconscious  variety  of 
Trance  which  is  preceded  by  such  Intellect,  i.e .,  has  this 
Intellect  as  its  cause,  is  successfully  accomplished  in 
“  others  ”,  i.e.,  in  the  case  of  that  order  of  beings  lower 
than  the  gods,  viz.,  by  men.  This  Intellect  is  thus 
referred  to  in  the  aphorism :  “  The  Intellect  is  there 

truth-bearing.”  (I,  48.)  “  Truth  ”  means  the  condition  of 
things  as  they  are ;  the  Intellect  which  conveys  know¬ 
ledge  of  such  a  condition  is  “  truth-bearing  ”.  “  There  ”, 

that  is  to  say  in  the  internal  clarity  brought  about  by 
the  height  of  Trance.  Further  justification  for  this 
“  truth-bear ingness  ”  is  dealt  with  in  an  aphorism  which 
runs :  “  (The  Range  of  this  Intellect)  is  quite  different 
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from  those  of  Revelation  and  Inference,  owing  to  refer¬ 
ence  to  particulars.”  (I,  49.)  There  is  no  direct 
cognition  of  subtle,  mediate  and  distant  things  by  those 
who  are  not  Yogins  ;  such  things  could  be  known  only 
through  “  Revelation  ”  and  “  Inference  ”  by  ordinary  men. 
Knowledge  derived  from  “  Revelation  ”  and  “  Inference  ” 
has  reference  always  to  things  in  general,  while  the 
direct  cognition  spoken  of  here  as  peculiar  to  Yogins, 
has  in  .  its  range  particular  aspects  of  things  and  is 
called  “  Truth-bearing  ”  on  that  account.  The  utility  of 
this  direct  cognition  of  the  Yogin,  as  the  extraneous 
means  of  the  Unconscious  variety  of  Trance,  is  referred 
to  in  the  following  aphorism  :  “  The  impression  thereof 
stands  in  the  way  of  other  impressions.”  (I,  50.)  Having 
thus  described  the  extraneous  means  of  the  Unconscious 
variety  of  Trance,  the  author  proceeds  to  describe  the 
effort  towards  the  Interception-Transformation  (of  the 
Truth-bearing  Intellect)  as  the  immediate  cause  of  the 
Unconscious  variety  of  Trance,  in  the  aphorism  :  “  With 
the  prevention  of  even  that,  through  the  prevention  of 
all,  Meditation  without  Seed  (is  attained).”  (I,  51.)  This 
trance  which  is  similar  to  Sleep,  is  capable  of  being 
experienced  by  that  type  of  consciousness  which  is 
known  as  “  Witness  ”.  It  should  not  be  supposed  that 
this  condition  is  none  other  than  Sleep,  as  in  it  too  there 
is  entire  absence  of  all  transformations  of  the  Mind  ;  for 
in  the  one  there  is  the  potential  existence  of  the  Mind, 
while  in  the  other  it  is  altogether  non-existent.  It  has 
been  said  by  GAUDA-PADACARYA  : 

“  The  functioning  of  the  Mind,  when  well-controlled, 
undifferenced  and  full  of  Gnosis ,  is  altogether  different  from 
its  functioning  during  Sleep  and  not  at  all  like  it.  While 
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it  (the  Mind)  is  absorbed  in  Sleep,  it  is  not  so,  when  well- 
controlled.  The  same  (Mind)  is  itself  all  Brahman,  not 
affected  by  fear  of  any  kind  and  full  of  the  Light  of  Gnosis 
out  and  out.”  (3,  34-35.)  “  Non-cognition  of  duality  is 

common  both  to  the  Prajna  and  the  Turya  (fourth)  ;  the 
former  has  the  Seed  of  Sleep  in  himself,  whereas  the  latter 
has  it  not.  The  first  two  ( Vis'va :  and  Taijasa)  have  Dreamy 
Sleep  in  them,  the  Prajna  has  only  Dreamless  Sleep  ;  those 
who  are  confirmed  in  the  fourth,  perceive  neither  Sleep  nor 
Dream.  While  Dream  is  experienced  by  one,  on  account  of 
Perverted  Cognition,  Sleep  is  experienced  by  him  on  account 
of  the  Ignorance  of  the  Truth  ;  the  False  Knowledge  induced 
by  the  two  (Dream  and  Sleep)  having  worn  out,  one  realizes 
the  condition  of  the  fourth.”  (1,  13-15.) 

“  The  first  two  ”  are  Vis'va  and  Taijasa .  “  Perverted 
Cognition  ”  means  cognizing  the  Non-dual  Entity 
(Advaita-vastu)  as  dual  (Dvaita).  This  “  Perverted  Cogni¬ 
tion  ”  of  the  VisJva  and  Taijasa  (the  Atman  in  the 
waking  and  dreaming  states  respectively)  is  called 
Dream.  Ignorance  of  the  Truth  is  called  Sleep.  Sleep 
exists  in  Vis'va,  Taijasa  and  Prajna.  The  False 
Knowledge  induced  by  these  two — Dream  and  Sleep 
— being  put  an  end  to,  through  Vidya  (Right  Knowledge), 
one  realizes  the  fourth,  the  condition  of  the  Advaita 
(Non-dual  Entity). 

It  may  here  be  asked :  “  Let  there  be  this  vast 
distinction  between  the  Unconscious  variety  of  Trance  and 
Sleep.  Though  this  Trance  may  be  of  use  to  one  desirous 
of  realizing  the  Truth,  as  the  means  leading  to  such 
Realization,  still,  to  one  who  has  realized  the  Truth,  that 
Trance  is  no  longer  necessary  for  the  attainment  of 
Jlvan-mukti ;  for,  the  painful  bondage  of  the  form  of 
likes  and  dislikes  is  easy  to  destroy  even  by  Sleep.”  This 
is  not  so.  Is  it  the  Sleep  that  comes  on  occasionally  of 
itself  every  day,  which  is  the  destroyer  of  bondage,  or 
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the  Sleep  that  may  last  uninterruptedly,  as  the  result  of 
practice  ?  In  case  it  is  the  first  alternative,  is  it  the 
destruction  of  the  bondage  prevailing  during  the  time  of 
such  Sleep  that  is  meant  or  of  the  bondage  prevailing  at 
other  times  ?  The  former  is  not  possible,  inasmuch  as 
such  a  thing  is  incompatible  with  human  nature.  Even 
fools  experience  no  bondage  of  the  form  of  suffering  in 
Sleep,  for,  should  it  be  so,  there  should  be  reluctance  felt 
by  them  to  resort  to  it.  The  second  contingency  cannot 
arise,  on  account  of  its  absurdity ;  for  the  relief  of 
suffering  experienced  at  some  time,  cannot  certainly  be 
brought  about  by  Sleep  at  some  other  time.  In  that  case 
even  fools  will  easily  free  themselves  of  all  the  mental 
pain  experienced  by  them  during  the  waking  and  dream¬ 
ing  states.  As  to  Sleep  that  may  last  uninterruptedly,  it 
is  impossible  to  induce  such  Sleep  by  practice,  for  the 
reason  that  Sleep  in  itself  is  entire  suspension  of  all 
activity  whatever.  Therefore  there  is  the  supreme 
necessity,  even  for  those  who  have  realized  the  Truth,  to 
resort  to  the  Unconscious  variety  of  Trance,  with  a  view 
to  destroy  mental  suffering. 

The  first  stage  of  such  Trance  is  control  of  speech 
(Silence),  such  as  is  met  with  in  cows  and  the  like  ;  the 
second  is  Mindlessness,  as  in  children  and  idiots  and  the 
like.  The  third  stage  consists  of  Absence  of  all  sense  of 
Egoism,  as  in  the  condition  of  Lassitude.  The  fourth 
stage  is  freedom  from  all  relation  with  Cosmic  Egoism 
(Mahat),  as  in  deep  Sleep.  It  is  with  reference  to  these 
four  stages  that  it  has  been  said  :  “  Little  by  little,  let  him 
gain  Tranquillity  ”.  Of  this  pacification,  the  “  Intellect  ” 
sustained  by  “  Courage  ”  is  the  surest  means ;  for,  the 
greatest  Courage  is  required  in  exercising  proper  control 
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over  Cosmic  and  Individual  Egoism,  as  also  over  the 
Mind,  speech  and  the  rest,  which  all  tend  to  externalize 
themselves,  with  a  rapid  velocity,  even  as  in  intercepting 
the  flow  of  a  stream  running  with  tremendous  force, 
eroding  the  banks  between  which  it  runs.  The  “  Intellect  ” 
here  means  proper  Discrimination.  One  should  pass 
on  to  the  second  stage  after  having  carefully  examined, 
through  this  Discrimination,  whether  the  first  stage  has 
been  mastered  or  not  and  satisfied  himself  that  it  has 
been  fully  covered.  If  the  very  first  stage  has  not.  as 
yet,  been  fully  gained,  the  same  should  be  practised  over 
again,  by  carefully  discriminating  the  course  of  develop¬ 
ment  every  now  and  then.  “  Having  made  the  Mind 
abide  in  the  Self,  etc.” — by  these  words  (of  the  Lord)  with 
which  the  other  half  of  the  couplet  quoted  above  begins, 
together  with  the  couplet  immediately  following,  refer¬ 
ence  is  made  to  the  practice  of  the  fourth  stage.  Says 
GAUDA-PADACARYA  : 

“  The  Mind,  distracted  by  Desires  and  Enjoyment,  as 
also  finding  supreme  comfort  in  its  Lassitude  (Laya),  should 
be  brought  under  control  by  adopting  suitable  expedients,  for, 
Lassitude  and  Desire  are  alike  (to  be  avoided).  One  should 
turn  the  Mind  away  from  the  objects  of  Desire  and  Enjoyment, 
bearing  in  mind,  that  all  is  pain  and  suffering  in  this  world. 
He  views  not  things  of  the  universe  as  having  had  an  origin, 
remembering  as  he  does  that  they  are  identical  with  the 
Unborn.  One  should  rouse  the  Mind,  when  it  is.  prone  to 
Lassitude,  humour  it  back  to  its  peaceful  condition,  if  it  gets 
distracted ;  find  out,  by  proper  knowledge,  whenever  it  is 
tainted  ;  and  disturb  it  not  when  it  is  equipoised.  He  should 
not  taste  the  bliss  thereof,  should  be  intellectually  detached 
and  should,  with  every  possible  effort,  concentrate  his  calm 
Mind,  whenever  it  is  prone  to  be  disturbed.  When  the  mind 
rises  above  Lassitude  and  Distraction  and  ceases  to  have  any 
characteristic  mark  or  expression,  then  indeed  it  becomes  the 
Brahman .”  (3,  42-46.) 
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Lassitude,  Distraction,  Taintedness  and  Equipoise  are 
the  four  states  of  the  Mind.  Of  these,  if  the  Mind,  while 
turning  away  from  objects  of  desire,  in  the  attempt  to 
intercept  its  activity,  should,  from  previous  habit,  become 
prone  to  Lassitude,  i.e.,  Sleep,  at  such  moment,  it  should 
be  vigorously  roused  into  action  by  effort  or  by  warding 
off  the  cause  of  Sleep.  The  causes  of  such  Sleep  are, 
unduly  keeping  awake,  over-feeding  with  indigestible 
food  and  fatigue.  Hence  it  is  said  : 

“  One  should,  after  sleeping  for  the  requisite  period,  eat 
moderately  food  that  could  be  easily  digested  and  avoid 
fatigue,  then  seek  some  solitary  place  free  from  disturbance 
and  sit  there  rising  above  all  desire  and  putting  forth  little 
effort,  or  practise  Pranayama  after  his  wonted  manner.” 

If  the  Mind,  roused  from  lethargy,  should,  from  daily 
practice  of  wakefulness,  get  distracted  by  objects  of 
desire  and  enjoyment,  one  should  restore  it  to  its  Equi¬ 
poise,  again  and  again,  by  recalling  to  mind  all  the 
misery  arising  from  objects  of  enjoyment,  so  well-known 
to  wise  men  and  by  recalling  to  Mind  the  Brahman,  the 
Non-dual  Entity,  which  is  not  subject  to  birth,  old  age, 
decay,  etc.,  and  which  is  so  well  set  forth  in  philosophic 
treatises,  wherever  he  casts  his  eyes  on  objects  of 
enjoyment. 

Taintedness  is  an  acute  form  of  contamination  of 
the  Mind.  The  Mind,  when  infected  by  it  in  the  form 
of  vivid  impressions  of  likes  and  dislikes,  sometimes 
appears  as  if  in  a  state  of  Trance,  free  from  the 
influences  of  Lassitude  and  Distraction  and  solely  directed 
towards  Misery.  The  Mind  so  infected  should  be  re¬ 
cognized,  i.e.,  distinguished  from  the  Mind  fixed  in  a 
state  of  Trance.  Having  made  himself  sure  that  this  is 
no  Trance,  one  should  set  himself  about  curing  it  of  this 
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contamination,  as  in  the  case  of  Lassitude  and  Distraction. 
By  the  word  Evenness  is  designated  the  Brahman ;  for, 
says  the  Smrti : 

“  The  Supreme  Lord  pervading  all  things  is  Evenness 
itself.”  (B.G.  XIII,  28.) 

Lassitude,  Distraction  and  Taintedness  being  cured, 
the  state  of  the  Brahman ,  Evenness,  is  attained  as  it 
were  by  the  law  of  survival  of  the  residue.  One  should 
not  disturb  the  Mind,  when  it  has  attained  the  state  of 
Evenness,  by  mistaking  it  for  either  Lassitude  or  Tainted¬ 
ness.  He  should  learn  to  distinguish  between  the  states 
of  Lassitude  and  Taintedness  with  great  effort  and  with 
his  sharp  intellect  and  should  fix  the  Mind,  as  long  as  he 
could,  on  this  state  of  Evenness.  When  the  Mind  is  so 
fixed,  the  Highest  Bliss,  which  is  the  very  essense  of  the 
Brahman,  distinctly  shows  itself  out  in  the  Mind.  This 
is  described  as  follows  : 

“  The  Supreme  Bliss,  which  the  Reason  can  grasp, 
which  lies  beyond  the  Senses.”  (B.  G.  VI,  21.) 

The  S'ruti  too  has  it : 

“  The  Bliss  experienced  by  the  Mind,  purified_of  all 
dross  from  the  practice  of  Trance  and  fixed  in  the  Atman , 
cannot  be  adequately  described  in  words,  but  can  be 
comprehended  only  by  the  Inner  Sense  acting  by  itself.” 
(Mai,  4,  9.) 

That  the  Bliss  of  the  Brahman,  thus  revealed  in 
Trance,  is  cognizable  by  the  Intellect,  is  recognized  by 
the  S'ruti  and  the  Smrti  alike.  Gauda-padacarya,  on  the 
other  hand,  says  “  He  should  taste  not  the  Bliss  thereof  ” 
and  does  not  admit  that  this  Bliss  is  cognizable  by  the 
Intellect.  How  could  this  be  reconciled  with  the  other 
position  ?  There  is  really  no  inconsistency  involved  herein. 
In  the  passage  quoted  above,  it  is  not  the  Bliss  revealed  in 
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Trance  and  cognizable  by  the  Intellect,  that  is  sought  to 
be  prohibited,  but  the  tasting  of  the  Bliss  which  one  experi¬ 
ences,  when  he  recedes  from  Trance,  as  it  is  incompat¬ 
ible  with  Trance.  Just  as  the  pleasant  and  cool  sensation 
experienced  by  one  immersed  in  the  deep  waters  of  the 
Ganges  at  midday,  in  the  hot  season,  is  incapable  of 
being  described  by  him  at  the  time,  but  is  borne  testimony 
to  on  his  coming  out  of  the  waters ;  or  as  the  Bliss  of  the 
Self,  experienced,  even  during  Sleep,  through  the  operation 
of  the  subtle  forms  of  Avidya,  is  incapable  of  being 
perceived  by  the  transformations  of  the  Thought-bearing 
Inner  Sense  at  the  time,  but  clearly  comes  within  the 
range  of  memory  on  waking  ;  in  the  same  manner,  during 
Trance,  the  experience  of  Bliss,  through  the  Mind  free  from 
all  tranformations  whatever,  or  existing  in  a  very  subtle 
condition,  being  only  of  the  form  of  residual  impressions 
(of  itself),  is  recognized  by  S'ruti  and  Smrti  alike.  The 
“  Taste  ”  spoken  of  by  Gauda-padaearya  is  with  reference 
to  the  idea  that  assumes  the  form  of  :  “  I  have  experienced 
this  excessive  Bliss  in  Trance  ”,  when  he  recedes  from 
Trance.  It  is  this  indulgence  in  the  memory,  of  the  sense 
of  gratulation  during  moments  of  break,  that  is  deprecated 
by  Gau4a-padacarya  in  the  words  :  “  Taste  not  the  Bliss 
thereof.”  It  is  added  “  Be  intellectually  detached  ” — to 
bring  out  this  very  meaning  as  plainly  as  possible.  Clear 
and  well-defined  knowledge  is  “  Intellect  ”  ( Prajna ).  One 
should  give  up  all  connection  with  this  Intellect ; — this  is 
all  that  is  meant  by  “  Be  intellectually  detached  ”.  Or 
“  Intellect  ”  ( Prajna )  may  refer  to  the  “  Intellect  sustained 
by  Courage  ”  already  referred  to.  By  such  means  one 
should  try  to  be  free  from  the  “  Taste  ”,  consisting  of  the 
experience  and  description  of  the  Bliss  of  Trance.  If  the 
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Mind,  immersed  in  the  Bliss  of  the  Brahman  during 
Trance,  should  some  time  go  out,  for  the  pleasure  of 
enjoying  such  Bliss  or  from  causes  of  disturbance,  such 
as  heat,  cold,  mosquitoes  and  the  like,  it  should  be  turned 
often  and  often  into  the  steadiness  of  Trance,  in  such  a 
way  that  it  might  be  identified  with  the  Brahman.  The 
means  to  this  end  is  constant  application  to  Interception 
(of  the  transformations  of  the  Mind).  Only  this  identi¬ 
fication  is  rendered  clear,  in  the  words,  “  when  the  Mind 
rises  above  Lassitude  and  Distraction,  etc.”  The  words, 
“  ceases  to  have  any  characteristic  mark  or  expression  ”, 
refer  to  the  absence  of  Taintedness  and  the  Taste  for 
pleasure  respectively.  The  Mind,  free  from  Lassitude, 
Distraction,  Taintedness  and  Taste  for  pleasure,  becomes 
undisturbedly  fixed  in  the  Brahman.  It  has  been  said  in 
the  Kathopanisad,  with  the  same  in  view : 

“  That  is  called  the  Highest  Ideal,  wherein  all  the  five 
Senses  and  the  Mind  remain  in  full  control  and  wherein  even 
the  Intellect  does  not  function.  This  steadying  of  the  Senses 
is  called  Yoga ;  the  Yogin  is  wide  awake  in  that  condi¬ 
tion,  for,  Yoga  is  Evolution  coupled  with  Involution.” 
(2,  3,  10,  11.) 

Yoga ,  if  neglected,  is  the  cause  of  the  Evolution  of 
activity  in  the  Senses ;  properly  practised,  it  leads  to  the 
Involution  of  such  activity.  Hence  it  is  that  Yoga  is  thus 
defined  in  the  aphorism  :  “  Yoga  is  the  suppression  of  the 
transformations  of  the  Thinking  Principle.”  (I,  2.)  In 
order  to  dispel  the  doubt  (that  may  arise)  that,  it  would 
be  impossible  to  suppress  them,  as  these  “  transformations  ” 
are  endless,  their  limit  has  thus  been  laid  down  in  the 
aphorism  :  “  The  transformations  are  fivefold :  and  are 
painful  or  not-painful.”  (I,  5.)  Such  transformations 
which  relate  to  the  Life-of-the-Lower-Self  and  which 
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assume  the  form  of  suffering,  such  as  likes,  dislikes  and 
similar  distractions,  are  “  painful  Transformations 
other  than  these,  which  relate  to  the  Life-of-the-Higher- 
Self,  are  “  not-painful  The  “  painful  ”  as  well  as  the 
“  not-painful  ”  varieties  are  all  included  in  the  “  five  ” 
transformations.  Lest  the  ignorant  be  misled  into 
supposing  that  “  painful  ”  transformations  alone  have  to 
be  suppressed,  the  “  not-painful  ”  ones  are  clubbed  along 
with  the  “  painful  ”  ones.  Then  follow  six  aphorisms  to 
explain  the  nomenclature  and  character  of  the  five-fold 
“  transformations  ” :  “  They  are  Right  Knowledge,  Wrong 
Knowledge,  Fancy,  Sleep  and  Memory.”  (I,  6.)  “  Right 

Knowledge  is  direct  cognition  or  inference  or  testimony.” 
(I,  7.)  “  Wrong  Knowledge  is  false  conception  of  a  thing, 
whose  real  form  does  not  correspond  to  such  conception.” 
(I,  8.)  “  Fancy  is  the  notion  called  into  being  by  mere 

words,  having  nothing  to  answer  to  it  in  reality.”  (I,  9.) 
“  That  transformation  which  has  Nothing-ness  for  its 
basis  is  Sleep.”  (I,  10.)  “  Memory  is  not-allowing  a 

thing  cognized  to  escape.”  (I,  11.)  That  is  the  trans¬ 
formation  having  “  Nothingness  ”  for  its  basis,  wherein, 
on  account  of  the  veil  of  darkness,  is  cognized  the  absence 
of  all  objects  whatever.  Sleep,  indeed,  is  that  trans¬ 
formation  of  the  Mind  which  relates  to  this  “  darkness  ”. 
The  “  not-allowing  a  thing  cognized  to  escape  ”  means 
the  grasping  (by  the  Mind)  of  the  thing  perceived.  Then 
are  given  the  means  of  “  suppressing  ”  these  five  kinds  of 
“  transformations  ”  :  “  Their  suppression  is  secured  by 
Application  and  Detachment.”  (I,  12.)  Just  as  it  is 
possible  to  obstruct  by  a  dam  the  rapid  current  of  a  river 
and  cause  it  to  flow  through  canals  across  the  corn-fields, 
even  so  is  the  stream  of  objects  filling  this  river  of  the 
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Mind  obstructed  by  “  Detachment  ”  and  converted  into 
a  placid  flow,  by  the  practising  of  Trance.  It  may  be 
argued  that,  while  practice  by  frequent  repetition  is 
possible  in  the  case  of  the  muttering  of  incantations, 
meditation  on  some  god  and  so  on,  as  these  are  of  the 
form  of  action  of  some  kind,  it  is  not  so  in  the  case  of 
Trance,  which  means  suspension  of  all  action  whatever. 
With  a  view  to  dispel  any  such  doubt  the  aphorism  lays 
down :  “  Application  is  the  effort  towards  that  state.” 
(I,  13.)  “  That  state  ”  means  complete  Steadiness,  i.e .,  the 

condition,  wherein  all  transformations  are  suppressed, 
the  moment  of  Interception.  “  Effort  ”  is  propulsion  of 
the  Mind.  The  frequent  propulsion  of  the  Mind  to  the 
firm  resolve  “  I  shall,  by  all  means,  control  the  Mind  from 
its  inherent  tendency  of  straying  away  to  objects,”  is  the 
kind  of  “  Application  ”  here  implied.  Then  follows  an 
aphorism  which  throws  light  on  how  such  “  Application  ”, 
just  commenced  and  therefore  necessarily  unconfirmed, 
will  succeed  in  neutralizing  the  impressions  of  Unsteadi¬ 
ness,  operating  from  time  without  beginning  :  “  It  stands 
on  firm  ground,  when  practised  for  a  long  time,  without 
intermission,  and  with  perfect  devotion.”  (I,  14.)  People 
very  often  speak  of  the  argument  of  a  fool,  who  would 
say,  “  the  Vedas  extant  are  only  four  in  number  and  it  is 
a  wonder  why  a  Manavaka  (pupil),  who  went  to  study 
them,  has  not  yet  returned,  though  it  is  already  five  days 
since  he  left.”  The  Yogin,  who  thinks  that  Yoga  can  be 
accomplished  in  a  few  days  or  months,  adopts  the  same 
logic.  Hence  Yoga  should  be  practised  for  a  long  time, 
measured  in  years,  nay  in  births.  So  also  the  Smrti : 

“  Fully  perfected  through  manifold  births,  he  reach eth 
the  supreme  goal.”  (B.  G.  YI.  45.) 
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If  Yoga  is  being  practised  for  a  long  time,  but  at 
frequent  intervals,  then,  as  the  impressions  of  Yoga ,  which 
are  produced  in  consequence,  will  be  overpowered  by  the 
impressions  produced  immediately  thereafter,  at  the 
moments  of  unsteadiness,  breaking  its  continuity,  the 
following  maxim  of  the  author  of  the  Khandana-khanda- 
khadya  will  prove  true  :  “  What  shall  he  have  to  rest  on, 
if  one  should  leap  forward  and  fall  back  at  the  same 
time,  even  as  one  conning  by  rote,  but  given  to  lapse  of 
memory.”  Hence  it  is,  that  such  practice  has  to  be  with¬ 
out  intermission.  “  Devotion  ”  refers  to  the  earnestness 
brought  to  bear  on  such  practice.  If  there  is  want  of 
devotion,  what  has  been  said  by  VASISTHA  will 
ensue  : 

“  If  the  Mind  is  devoid  of  impressions  of  any  kind 
whatsoever,  its  activity  would  be  very  much  the  same  as 
inaction,  even  as  one  with  his  Mind  transfixed  on  something 
at  a  distance,  listening  to  a  religious  discourse.” 

“  Want  of  devotion  ”  means  the  not  carefully 
doing  away  with  the  four  obstacles  of  Trance,  viz., 
Lassitude,  Distraction,  Taintedness  and  Taste  for  en¬ 
joyment.  Hence  this  practice  should  be  “  with  devotion  ”. 
“  The  standing  on  firm  ground  ”  of  Trance,  practised  in 
conformity  with  the  three  injunctions  relating  to  the 
manner  of  practice,  viz.,  long  time,  etc.,  means  the 
state  wherein  there  is  the  utter  incapability  of  its  being 
disturbed  by  impressions  of  the  pleasure  derived  from 
objects  of  enjoyment  or  by  impressions  of  any  pain¬ 
ful  experience  whatever.  This  is  referred  to  by  the 
LORD  : 

“  Which,  having  obtained,  he  thinketh  there  is  no 
greater  gain  beyond  it ;  wherein,  established,  he  is  not 
shaken  even  by  heavy  sorrow.”  (B.  G.  VI.  22.) 
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VASISTHA  has  illustrated  by  the  story  of  Kaca  as  to 
how  “  he  thinketh  there  is  no  greater  gain  beyond  it  ”  : 

41  Once  upon  a  time,  Kaca,  rising  from  Trance  with  a 
cheerful  Mind,  soliloquized  thus,  in  words  bubbling  with 
emotion  :  “  What  shall  I  do,  where  shall  I  go,  what  shall  I 
take  and  what  give  up  ?  The  whole  universe  is  filled  with  the 
Self,  as  if  with  the  waters  of  the  Great  deluge.”  Within  and 
without  the  body,  below,  above  and  at  all  points  of  the  com¬ 
pass,  here,  there  and  everywhere,  is  the  Self ;  there  is  no 
spot  filled  with  the  Not-self  anywhere.  There  is  nothing, 
wherein  I  do  not  abide,  nor  is  there  anything,  which  is  not  in 
me.  What  else  shall  I  desire,  when  everything  is  pervaded 
by  the  Supreme  Consciousness !  The  (seven)  mountains, 
fabled  to  hold  up  the  globe  of  this  earth,  are  but  the  foam 
over  the  waters  of  this  vast,  mighty  and  pure  ocean  of  the 
all-pervading  Brahman.  Before  the  great  radiance  of  the 
Sun  of  this  Supreme  Consciousness,  all  the  wealth  and  glory 
of  the  world  are  but  so  many  mirages.” 

“  The  not  being  shaken  by  heavy  sorrow  ”  is  thus 
illustrated  by  the  same  sage,  in  the  Trance  of  S'ikhi- 
dhvaja,  which  outlasted  three  long  years : 

“  Cudala,  (the  Queen  of  S'ikhi-dhvaja),  there  saw  the 
Lord  of  the  earth  immersed  in  the  thought-suppressed  variety 
of  Trance  and  bethought  within  herself,  “  I  shall  presently 
rouse  my  lord,  the  King  from  this  state  of  Ecstasy  There¬ 
upon  she  roared  mightily  like  a  lion,  over  and  over  again, 
frightening  the  beasts  of  the  forest.  When  he,  O  Rama  ! 
could  not  be  moved  by  this  mighty  noise,  though  frequently 
repeated,  she  shook  him  out  of  his  Trance  by  physical  force. 
But,  though  thus  shaken  and  felled  (to  the  ground),  the  King 
would  not  awake  to  the  life  of  the  ordinary  world.” 

The  same  is  illustrated  also  in  his  account  of 
Prahlada : 

“  Wrapt  in  his  thought,  Prahlada,  the  slayer  of  the 
mightiest  and  most  valiant  among  his  foes,  lost  himself  in 
the  Supreme  Bliss  of  Ecstatic  Trance.  While  in  this  condition, 
he  appeared,  as  it  were,  a  mere  picture  of  his,  painted  on 
canvas  ;  he  continued  in  this  condition,  with  body  ever  fresh 
and  bright  and  with  his  eye  fixed  upon  one  point,  for  a  period 
of  five  thousand  years.  “  Awake,  ye  great  soul !  ” — adressing 
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him  thus,  the  Lord  Visnu  blew  his  conch — Panca-janya — filling 
the  quarters  with  the  echo  of  its  sound.  By  the  impact  of 
this  mighty  sound,  generated  by  the  vital  breath  of  Visnu, 
the  Lord  of  the  Asuras  was  awakened,  by  slow  degress,  to  the 
life  of  the  world.” 

The  Trance  of  Vlta-havya  and  others  also  may  serve 
as  illustrations  of  the  same : 

“  Detachiment  ”  is  of  two  kinds  :  Lower  and  Higher. 
Again,  the  lower  variety  has  four  stages :  Investigation, 
Sifting,  Isolation  and  Mastery.  Patanjali,  referring  to 
the  first  three  by  mere  implication,  speaks  of  the  fourth 
in  the  aphorism  :  “  The  consciousness  of  having  mastered 
(every  desire),  in  the  case  of  one  who  does  not  thirst 
for  objects,  perceptible  or  scriptural,  is  Detachment.” 
(I.  15.)  “  Objects  perceptible,”  are,  such  as  flowers,  per¬ 

fumery,  women,  children,  friends,  land,  wealth  and  so  on. 
“  Objects  scriptural  ”  are,  such  as  are  revealed  by  the 
Veda,  to  wit,  heaven  and  the  like.  When  there  is  thirst 
for  the  two  kinds  of  objects  referred  to  above,  the  first 
three  stages  of  Detachment  spoken  of  above  become 
well  marked,  by  bringing  careful  Discrimination  to  bear 
on  them.  “  Investigation  ” — is  the  stage,  wherein  one 
strives  with  the  resolve — “  With  the  help  of  books  and 
teachers,  I  shall  try  to  understand  what  is  good  and 
what  is  not  good  in  this  world.”  “  Sifting  ” — is  the 
process  of  sorting  out  the  several  defects  previously 
existing  in  one’s  Mind,  by  bringing  proper  Discrimination 
to  bear  on  them,  thus  :  “  These  are  the  ripe  ones  (fit  to 
drop  down) ;  these  are  still  subsisting  (in  an  unripe 
state).”  “  Isolation  ” — -is  the  remaining  of  the  Mind  in 
a  state  of  Ardour  pure  and  simple,  after  giving  up  the 
hankering  after  objects  “  perceptible  ”  as  well  as  “  scrip¬ 
tural  ”,  with  the  full  knowledge  that  it  is  all  evil  and 
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misery.  “  Mastery  ” — is  cessation  of  all  desire  whatso¬ 
ever.  This  fourfold  Detachment  of  the  lower  order,  as 
being  the  initiative  of  the  eight  stages  (of  Yoga),  con¬ 
stitutes  the  intimate  means  of  the  Conscious  variety  of 
Trance.  Of  the  Unconscious  variety  of  Trance  it  is  only 
the  mediate  cause.  The  “  Height  of  Detachment  ”  which 
is  the  immediate  cause  of  the  Unconscious  variety  of 
Trance  is  thus  described  in  the  aphorism  :  “  That  is  the 
highest,  wherein,  in  consequence  of  being  the  Purusa , 
there  is  entire  cessation  of  any  the  least  desire  for  the 
Gunas .”  (I,  16.)  From  the  constant  practice  of  the 
Conscious  variety  of  Trance,  which  leads  to  the  dis¬ 
crimination  of  the  Purusa  from  the  Pradhana  made  up 
of  the  three  Gunas  in  a  state  of  equilibrium,  the  being, 
to  wit,  the  realization  of  the  Purusa  is  attained.  That 
complete  thirstlessness  for  all  objects  whatsoever,  which 
are  but  the  effects  of  the  three  Gunas,  after  the  realiza¬ 
tion  of  the  Purusa,  is  the  Highest  Detachment.  Patanjali 
refers  to  the  varying  degrees  in  the  rapidity  with  which 
Ecstatic  Trance  is  attained,  which  are  based  on  the 
varying  degrees  in  the  several  stages  of  Detachment, 
thus :  “The  attainment  of  Samldhi  is  nearest  to  those 
whose  Detachment  is  the  most  ardent.”  (I,  21.) 1  Yogins 
are  of  three  classes,  according  to  the  degree  of  the 
ardour  of  Detachment,  to  wit,  those  whose  ardour  is 
light,  those  whose  ardour  is  moderate,  and  those  whose 
ardour  is  excessive.  “  Nearest  ”  means  “  attained  in  the 
shortest  time  possible  ”.  Again  with  reference  to  the 

1  There  are  two  readings  of  this  aphorism :  "  Tivra-samveganam 
cisannah  samadhi-labhah and  “  Tivra-samveganam  asannah.”  The  former 
is  here  adopted  for  obvious  reasons  :  the  point  of  the  aphorism  being  only 
to  show1  the  way  of  approach  to  Samadhi  and  not  to  define  the  nature 
of  Samyamg , 
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third  class  of  Yogins  alone,  i.e.,  those  whose  ardour  is 
excessive,  it  has  been  said  :  “A  further  distinction  arises 
on  account  of  the  light,  moderate  and  excessive  (nature 
of  the  means  employed),  such  as  lightly  excessive, 
moderately  excessive,  and  extremely  excessive.”  (I,  22.) 
These  degrees  of  ardour  lead  sooner  to  the  successful 
accomplishment  (of  Trance)  in  the  order  they  are  here 
mentioned.  The  best  among  the  best  Yogins,  such  as 
Janaka  and  Prahlada,  belong  to  the  class  of  practitioners 
with  extremely  excessive  ardour,  for,  they  can,  at  a 
moment’s  thought,  work  themselves  up  into  the  condition 
of  confirmed  Ecstatic  Trance.  Uddalaka  and  others,  of 
the  lowest  among  the  low  sort,  belong  to  the  class  of 
mildly  ardent  practitioners,  for,  they  can  find  the  con¬ 
dition  of  Trance,  only  after  considerable  effort  put  forth 
in  that  direction.  In  the  same  manner  other  practitioners 
as  well,  may  be  classified  according  to  the  degree  of 
ardour  reached  by  them.  When,  in  this  manner,  the 
“  firm  ground  ”  is  obtained  in  the  Unconscious  variety  of 
Trance,  by  those  Yogins  of  the  class  of  the  extremely 
excessive  ardour,  there  being  no  scope  for  its  coming  out 
of  it,  their  Mind  is  entirely  dissolved.  Obliteration  of 
Vasana  being  thus  spared,  Jlvan-mukti  is  fully  and 
firmly  established,  from  the  Dissolution  of  the  Mind. 
It  should  not  be  supposed  that  the  Dissolution  of  the  Mind 
leads  on  only  to  Videha-mukti  and  not  to  Jivan-Mukti  ; 
for,  the  following  dialogue  settles  the  point : 

RAMA: 

“  Tell  me,  O  sage  !  where,  in  the  Yogin ,  would  the 
virtues,  Friendliness  1  and  others  arise,  after  the  form  of  the 

1  The  reference  is  to  the  aphorism  which  speaks  of  Friendliness 
towards  equals.  Indifference  towards  adversaries,  Complascence  towards 
superiors  and  Pity  towards  inferiors. 
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Mind  gets  all  dissolved,  on  the  rise  of  proper  Discrimi¬ 
nation  ? 

VASISTHA  : 

a  • 

The  dissolved  Mind  is  of  two  kinds :  with  form 
and  without  form.  The  first  belongs  to  Jlvan-mukti , 
the  second  to  Videha-mukti.  That  which  makes  much 
of  the  Gunas  belonging  to  the  Prakrti ,  as  if  they  belong  to 
itself  and  attaches  itself  to  happiness  or  misery,  is  called  the 
Mind.  Thus  have  I  described  to  thee,  O  prop  of  the  Race  of 
Raghus  !  the  Existence  of  the  Mind ;  hear  henceforward,  O 
foremost  of  catechists  !  the  mode  of  its  Dissolution.  That 
man  of  supreme  fortitude,  whose  evenness,  no  condition, 
whether  of  pleasure  or  of  pain,  disturbs  in  the  least  and  on 
whom  all  desires  fall  flat  like  the  flow  of  breath  on  the  lord 
of  mountains, — the  Mind  of  such  a  one  is  verily  dead  and  gone 
for  ever.  His  Mind  is  indeed  quite  dead,  who  is  never 
touched  by  calamity,  miserliness,  exhilaration,  infatuation, 
dullwittedness,  jubilation  and  the  like.  When  the  Mind, 
which  is  the  treasure-house  of  Desire,  is  entirely  dissolved, 
then,  O  Raghava  !  rises  Sattva ,  resplendent  with  the  virtues 
of  Friendliness  and  others.  The  Mind  of  the  Jlvan-mukta  is 
thus  forever  freed  from  repeated  incarnations.  This  is  the 
Dissolved  Mind  but  with  form,  which  is  characteristic  of 
Jlvan-mukti.  The  Dissolved  Mind  without  form,  referred  to 
by  me  at  the  beginning,  is  found,  0  best  of  the  Raghus  !  only 
in  the  condition  of  Videha-mukti ,  as  it  is  only  in  Videha- 
mukti  that  it  is  without  any  descriptive  parts.  Even  Sattva, 
though  based  on  all  the  best  virtues,  is  dissolved  for  ever,  in 
Videha-mukti,  the  holiest  and  the  purest  state.  The  great 
souls,  having  the  all-pervading  Akas'a,  for  their  body,  live  in 
that  condition,  wherein  is  annihilated  all  misery,  which  is  in 
no  relation  whatever  with  Matter,  which  is  all-one  in  form, 
Bliss  en-masse ,  devoid  of  Rajas  and  Tamas , — dropping  off 
even  the  least  touch  of  the  Mind  and  forever.” 

rfea  The  Jlvan-muktas  never  lose  themselves  in  the 
tasting  of  pleasure  or  pain  ;  they  may  or  may  not  act 
anywise,  in  accord  with  the  tendency  of  their  Prakrti. 

Thus,  it  is  plain,  that  the  Dissolution  of  the  Mind 
but  with  form  is  the  right  means  to  be  adopted  for 
Jlvan-mukti . 

End  of  the  third  Chapter  on  ‘  The  Dissolution  of 
the  Mind  ”. 


CHAPTER  IV 


THE  PURPOSE  OF  THE  ATTAINMENT 
OF  JlYAN-MUKTI 

THE  three  questions :  What  is  this  Jivan-mukti  ?  What 
is  the  authority  on  which  it  rests  ?  How  is  it  to  be 
accomplished? — have  been  answered  (in  the  preceding 
Chapters).  Here  is  attempted  an  answer  to  the  fourth 
question :  What  is  the  Purpose  of  its  attainment  ? 
The  aims  are  five  in  number :  Safe-guarding  Gnosis, 
Penance  (Tapas),  Absence  of  Discord,  Cessation  of  pain 
and  misery,  and  the  Genesis  of  Supreme  Bliss. 

It  may  be  asked,  where  is  the  chance  for  Gnosis,  at¬ 
tained  by  having  recourse  to  means  recognized  by  proper 
authority,  being  in  jeopardy,  wherefore  it  requires  safe¬ 
guarding  ?  The  answer  is,  Doubt  and  False  Knowledge 
may  crop  up  in  the  Mind,  if  it  is  not  in  a  state  of 
Quiescence.  Vis'va-mitra  has  well  illustrated  this 
possibility  of  Doubt,  in  the  case  of  Raghava,  who  was 
well  initiated  in  Gnosis,  before  he  attained  the  condition 
of  peaceful  tranquillity : 

“  O  child  of  the  Raghus  !  the  best  of  knowers  !  there  is 
nothing  more  that  remains  to  be  known  by  thee.  Thou  hast 
known,  through  thy  own  sharp  Intellect,  all  that  is  to  be 
known.  Thy  Intellect,  though  well  enlightened  in  regard  to 
all  that  is  worth  knowing,  even  like  that  of  S'uka,  the  son  of 
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the  revered  Yyasa,  stands  in  need  only  of  the  attainment  of 
Quiescence.” 

As  for  S'uka,  having  himself  first  attained  Gnosis 
and  not  still  being  free  from  Doubt,  he  applied  to  his 
father,  who  taught  him  only  what  he  already  knew. 

Not  being  free  from  Doubt  even  after  that,  he  approached 

/ 

Janaka,  who  also  taught  him  likewise  (what  his  father 
had  already  said).  Whereupon  said  S'uka  to  Janaka  : 

S'UKA  : 

“  I  knew  this,  of  myself,  even  before,  through 
proper  discrimination.  My  father  too  taught  me  the  very 
same  thing,  on  being  asked  about  it.  O  best  of  the  knowers 
of  the  Word  (of  the  Veda) !  You  also  say  the  same  thing. 
This  is  the  sum  and  substance  of  what  is  found  in  treatises  on 
the  subject.  This  wretched,  worldly  existence,  which  is  after 
all  the  creature  of  one’s  own  imagination,  disappears,  the 
moment  such  imagination  is  suspended.  It  is  verily  an 
empty  Chimera.' — This  is  the  absolute  Truth.  Explain  what 
this  is  to  me,  O  valient  sire  !  Tell  me  the  real  truth  of  the 
matter,  so  that  my  Mind,  which  is  straying  as  it  were 
through  the  universe,  because  of  Doubt,  may  find  complete  rest 
and  repose,  once  for  all,  in  your  reverence.” 

Janaka— 

“  The  Truth  is  none  other  than  what  you  say.  O 
sage !  you  have  known  it  of  yourself  and  have  heard  it 
from  your  sire  again.  There  is  only  the  one  Purusa,  the 
All-unbroken  Consciousness,  there  is  nothing  else  besides.  One 
is  subject  to  Bondage  on  account  of  his  own  Imagination  ; 
from  suspension  of  such  Imagination  he  becomes  liberated. 
Thus  have  you  already  distinctly  known,  all  that  is  to  be 
known.  O  sage !  your  glorious  Self  has  learnt  to  abhor 
all  kinds  of  enjoyment,  nay,  the  phenomenal  world  in  its 
entirety.  You,  with  your  capacious  Mind,  have  acquired 
all  that  is  worth  acquisition.  You  put  forth  no  effort  towards 
the  phenomenal  world.' — O  Brahman  !  You  are  ever  liberated. 
Give  up  the  Delusion  that  torments  you.” 

“  Thus  taught  by  the  high-souled  Janaka,  S'uka  derived 
rest  in  perfect  silence  in  the  Sublime  Thing.  Free  from 
sorrow,  fear  and  exertion,  devoid  of  desire  and  with  Doubt 
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dispelled,  he  went  to  the  flawless  top  of  the  Meru  for  the 
practice  of  ecstatic  Trance.  Having  spent  ten  thousand  years 
there  in  such  Trance,  he  dissolved  himself  in  the  Self,  even 
like  the  flame  of  a  lamp  extinguishing  itself,  for  want  of  oil 
to  feed  it..”  ; 

It  is  thus  plain,  that  Doubt  crops  up  in  the  mind, 
even  after  the  knowledge  of  the  Truth,  from  want  of 
proper  rest  and  peace,  as,  in  the  case  of  S'uka  and 
Raghava.  Such  Doubt,  like  Ignorance  is  an  impediment 
to  Liberation.  The  LORD  too  says  with  the  same  in  view : 

“  But  the  ignorant,  faithless,  doubting  Self  goeth  to 
destruction  ;  nor  this  world,  nor  that  beyond,  nor  happiness,  is 
there  for  the  doubting  Self.”  (B.  G.  IV,  40.) 

By  “  faithlessness  ”  is  meant  False  Knowledge  ;  this 
will  be  explained  further  on.  Whereas  Ignorance  and 
False  Knowledge  stand  in  the  way  of  Liberation  alone, 
Doubt  prevents  both  Liberation  as  well  as  the  enjoyment 
of  Worldly  Pleasures;  for,  Doubt  always  hangs,  as  it 
were,  between  two  opposite  extremes.  Whenever  there 
is  a  tendency  for  worldly  enjoyment,  then  the  Mind, 
yearning  for  Liberation,  curbs  such  tendency  ;  and,  vice 
versa ,  whenever  there  is  the  yearning  for  Liberation,  the 
Mind,  tending  towards  worldly  enjoyment,  curbs  such 
yearning.  Hence,  one  desirous  of  Liberation  should,  by 
all  means,  get  himself  rid  of  all  Doubt  whatever,  for  the 
reason  that  there  is  no  happiness  whatever  to  the  sceptic. 
The  S'ruti  also  says  :  “  All  Doubts  vanish  ”.  (Mun.  2,  2,  8.) 
The  story  of  Nidagha  is  illustrative  of  False  Knowledge. 
Rbhu  repaired,  out  of  pity,  to  the  house  of  Nidagha  and 
having  enlightened  him  by  various  means  returned  to  his 
abode.  Though  thus  equipped  with  the  Knowledge, 
Nidagha,  owing  to  lack  of  Faith,  got  the  false  conviction 
that  the  due  performance  of  rituals  alone  was  the 
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be-all  and  end-all  of  existence,  and  applied  himself 
to  the  performance  of  rituals  as  before.  The  teacher, 
anxious,  lest  his  pupil  should  be  misled  from  the  true 
aim  of  existence  and  filled  with  compassion,  returned  to 
his  pupil  and  taught  him  again.  Even  then  he  did  not 
give  up  his  false  conviction.  When  further  expostulated 
by  the  teacher,  on  his  third  visit,  the  pupil  gave  up  his 
False  Knowledge  and  attained  tranquillity  of  mind. 
From  Doubt  and  False  Knowledge,  which  are  res¬ 
pectively  identical  with  the  absence  of  faith  and 
false  faith,  is  prevented  the  fruition  of  Gnosis.  Says 
PARAS' ARA : 

“  Even  as  fire,  though  well  blazing,  is  powerless  to 
burn  any  fuel,  when  its  power  stands  neutralized  by  the 
potent  iufluence  of  certain  jewels,  incantations  or  herbs, 
similarly  the  fire  of  Gnosis  once  produced,  though  fanned  into 
a  splendid  blaze  and  in  full  vigour,  is  not  at  all  potent 
enough  to  destroy  sin  and  sorrow,  if  its  power  is  neutralized 
(by  the  strength  of  Doubt  and  False  Knowledge).  Having  a 
perverted  glimpse  of  the  truth,  as  well  as  having  no  grasp 
of  it,  and  nothing  else,  O  S'uka !  stands  in  the  way  of 
Gnosis 

Hence,  in  the  case  of  one  whose  Mind  is  not  at  rest, 
as  there  is  the  possibility  of  the  attainment  of  Gnosis 
being  imperilled,  from  the  scope  for  the  operation  of 
Doubt  and  False  Knowledge  in  neutralizing  its  fruition, 
some  safeguard  is  essential.  In  the  case  of  one  whose 
Mind  is  at  rest,  on  the  other  hand,  as  the  world  and  the 
whole  panorama  of  the  objective  vanish,  on  the  Dissolu¬ 
tion  of  his  Mind,  where  is  the  possibility  of  the  occur¬ 
rence  of  Doubt  or  False  Knowledge  ?  The  sustenance  of 
the  body  and  everything  connected  with  it,  of  the 
Knower  of  the  Brahman ,  who  is  unconscious  of  the  mani¬ 
festations  of  the  phenomenal  world,  is  the  work  of  the 
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Vital  Breath  introduced  by  the  Supreme  Lord, 1  without 
any  conscious  effort  on  the  part  of  the  knower.  Hence 
is  it  said  in  the  Chandogya  : 

“  He  remembers  not  this  body  (of  his),  neighboured  by 
(other)  people  ;  the  Prana  (Vital  Breath)  placed  (functioning) 
in  this  body  behaves,  even  like  the  proverbial  draught-animal 
set  on  his  track.”  (8,  12,  3.) 

“  Neighboured  by  (other)  people,”  i.e.,  this  body  (of 
the  Liberated)  which  is  very  near  the  eyes  of  other  men. 
In  other  words,  the  Knower  of  the  Brahman  is  completely 
oblivious  of  this  body  (of  his).  Only  those  near  him  see 
his  body,  while  he  himself,  owing  to  the  attainment  of 
Mindlessness,  never  remembers,  “  xhis  body  is  mine  ”, 
“  Draught-animal  ”  refers  to  a  horse  broken  to  saddle  or 
harness  or  an  ox  yoked  to  a  chariot  or  other  vehicle  and 
well-trained,  who,  being  often  driven  along  the  road  by 
the  driver,  takes  the  same  course,  without  any  need  for 
being  prompted  by  the  driver  every  now  and  then,  and 
takes  the  vehicle  to  the  place  of  destination  lying  yonder. 
Similarly,  the  Vital  Breath,  introduced  by  the  Supreme 
Lord  into  this  body,  irrespective  of  any  individual  effort, 
performs  its  allotted  vital  function.  The  same  is  referred 
to  in  the  Bhagavata  also : 

“  This  mortal  coil,  no  matter,  whether  it  lasts  or 
decays — the  Liberated  recks  not,  inasmuch  as  he  has  reached 
his  own  Self,  even  like  the  drunkard,  blind  with  intoxication, 
who  recks  not  the  cloth  he  wears,  no  matter,  whether  it 
remains  in  its  position  or  is  stripped  off  by  chance.” 
(XI,  13,  36.) 

1  The  word  “  Supreme  Lord  ”  is  here  used  in  the  sense  of  that  reflection 
of  the  Supreme  Consciousness  in  Maya,  which,  as  the  sum  total  ( Samasti ) 
of  all  conscious  units,  is  in  charge,  so  to  speak,  of  the  world  and  all 
individual  beings  below  it  in  the  order  of  development.  See  Panca-das'l, 
Ch.  II. 
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So  also  VASISTHA : 

•  • 

“  They  conduct  themselves  (in  their  everyday  life)  in 
accordance  with  the  time-hallowed  rules  of  conduct,  when¬ 
ever  their  attention  is  drawn  to  it  by  persons  standing  by, 
themselves  remaining  unaffected  by  such  conduct,  even  like 
persons  awakened  from  their  sleep.” 

It  may  be  argued  that  it  is  a  mutual  contradiction 
in  terms  to  say  “  the  Liberated  recks  not  ”  and  “  they 
conduct  themselves  (in  their  everyday  life)  There  is 
no  such  contradiction  involved  ;  for,  both  these  positions 
could  be  reconciled  by  taking  into  consideration  the 
varying  degrees  of  rest  (involved  in  the  two).  The  S'ruti 
says  with  these  varying  “  degrees  of  rest  ”  in  view : 
“  This  is  he  who  revels  in  the  Self,  this  is  he  who  is 
infatuated  with  the  Self,  this  is  he  who  perseveres  in  the 
Self  and  this  is  he  who  is  the  highest  among  the  Knowers 
of  the  Brahman (Mun.  3, 1,  4.)  In  these,  four  diverse  types 
of  persons  are  indicated.  The  Knower  of  the  Brahman  is 
of  the  first  type,  the  Knower  of  the  Brahman  of  a  higher 
order  is  of  the  second,  the  Knower  of  the  Brahman  of 
the  next  higher  type  is  the  third  and  the  Knower  of  the 
Brahman  of  the  highest  type  is  the  fourth.  They  should 
be  understood  to  belong  respectively  to  the  four  stages, 
beginning  from  the  fourth  of  the  seven  stages  of  Gnosis . 
These  (seven)  stages  are  thus  described  by  VASISTHA : 

“  The  first  stage  of  Gnosis  is  known  as  “  Ardour,”  the 
second  is  the  “  Spirit  of  Enquiry,”  the  third,  “  Attenuation,” 
the  fourth,  “  Attainment  of  Sattva  (Purity),”  the  fifth,  “  In¬ 
difference  ”,  the  sixth,  “  Oblivion  ”  and  the  seventh,  14  Trans¬ 
cendence  (of  the  previous  three)  The  desire  arising  from  the 
deep  sense  of  detachment  due  to  penitence,  which  takes  the 
form  of  “Why  do  I  stand  thus  steeped  in  ignorance  ?  Let 
me  call  into  aid  the  study  of  philosophy  and  the  company 
of  the  wise,”  'is  the  first  stage  called  “  Ardour  ”  by  wise  men. 
The  second — the  Spirit  of  Enquiry — consists  of  that  constant 
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application  of  the  Mind  in  search  of  what  is  wholesome, 
born  of  the  study  of  philosophy,  the  company  of  the  wise  and 
the  repeated  development  of  detachment.  The  wearing  away, 
to  almost  imperceptible  thinness,  of  the  deep  attachment  to 
the  objective  due  to  the  stress  of  Ardour  and  Contemplation, 
leads  to  the  third  stage,  called  “  Attenuation  When,  from 
constant  application  to  these  three  stages,  the  Mind,  becalmed 
of  all  that  belongs  to  the  objective,  finds  complete  rest  in  the 
pure  Bliss  of  Sattva,  the  fourth  stage  called  the  Attainment 
of  Sattva  (Purity)  dawns.  That  condition,  which  results  from 
carefully  passing  through  these  four  stages,  which  has  for  its 
fruit  the  avoidance  of  all  contact  with  the  objective  and  is 
the  glorious  gift  of  confirmed  Sattva ,  is  called  “  Indifference 
After  the  five  preceding  stages  have  been  accomplished  and 
in  consequence  of  the  total  recession  to  the  back-ground  of 
all  objects,  external  as  well  as  internal,  due  to  the  complete 
fusion  of  the  objective  into  the  subjective,  is  reached  the  next 
stage,  described  as  the  sixth  and  called  “  Oblivion  ”,  when, 
owing  to  the  persistent  efforts  of  others,  arousal  from  Trance 
is  occasioned.  When  these  six  stages  are  practised  for  a  long 
time  and  when  all  sense  of  separateness  ceases,  the  condition 
of  “  Abiding-in-the-Self-alone  ”,  which  results,  is  the  seventh 
stage  called  “  Transcendence  ”. 

The  first  three  stages  mentioned  here  are  only  the 
means  of  Gnosis  and  can  therefore  not  be  included  in 
Brahma-vidya  proper ;  for,  in  them  the  sense  of  pseudo¬ 
reality  of  separateness  is  not  removed.  These  three  are, 
therefore,  assigned  to  the  waking  condition.  It  has 
been  said  : 

“  These  three  stages,  O  Rama  !  belong  to  the  waking 
condition.  For,  only  in  that  condition  is  the  world  seen  as  it 
is,  through  the  sense  of  separateness.” 

Then  comes  the  direct  Realization  of  the  Unity  of  the 
Self  and  the  Brahman,  with  the  Mind  intercepted,  owing 
to  (contemplation  of  the  sense  of)  the  Great  Text  of  the 
Vedanta.  This  is  the  fourth  stage,  the  fruit  (of  the  first 
three)  called  the  Attainment  of  Sattva  (Purity).  One  in 
the  fourth  stage,  having  been  firmly  convinced  as  to  the 
real  and  non-dual  nature  of  the  existence  of  the  Brahman , 
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clearly  realizes  the  Illusory  nature  of  all  Name-and-Form, 
which  goes  to  make  up  what  is  known  as  the  world  and 
which  is,  by  mistake,  superimposed  on  the  Brahman.  In 
the  case  of  the  Seeker-after-Liberation,  this  stage  would 
correspond  to  Dream,  in  relation  to  the  waking  stage 
referred  to  above.  Of  this  it  is  said  : 

“The  sense  of  Non-dualism  having  gained  firm  foot¬ 
hold,  on  the  passing  away  of  the  sense  of  Dualism,  those  in 
the  fourth  stage  look  upon  the  world  as  a  dream.  His  Mind 
dissolves,  even  like  the  fleecy  clouds  in  Autumn.  One  thus 
carried  into  the  fourth  stage  stands,  being  alone  remaining.’’ 

The  Yogin  who  has  reached  the  fourth  stage  is 
known  as  the  Brahma-vid.  The  three  stages  beginning 
from  the  fifth  are  only  sub-divisions  of  Jlvan-mukti. 
They  are  due  to  the  difference  in  the  degrees  of  rest 
arising  from  the  constant  practice  of  the  Unconscious 
variety  of  Trance.  The  Yogin  in  the  fifth  stage  may,  of 
his  own  accord,  issue  out  of  the  said  Trance.  Such  a 
Yogin  is  called  the  Brama-vid-vara  (belonging  to  the  first 
degree).  In  the  sixth  stage,  he  issues  out  of  his  Trance, 
only  when  aroused  by  others  standing  beside  him  and  is 
known  as  Brahma-vid-variyas  (belonging  to  the  second 
degree).  These  two  stages  are  said  to  correspond  to  Sleep 
and  Deep  Sleep,  respectively.  It  has  been  said  : 

“  Having  approached  the  fifth  stage  called  “  Sleep  ”, 
the  Yogin  stands  exclusively  in  a  non-dual  state  (with  the 
Atman),  with  all  sense  of  difference  completely  laid  at  rest. 
Though  seemingly  in  touch  with  external  phenomena,  (in 
reality)  he  is  ever  introspecting  and  appears,  as  one  prone  to 
sleep  out  of  sheer  exhaustion.  By  constant  practice  in  this 
stage,  with  his  desires  entirely  obliterated,  the  Yogin ,  by 
degrees,  falls  into  the  sixth  stage  called  “  Deep  Sleep  ”,  where 
he  is  neither  Being  nor  Not-being,  neither  Ego  nor  Non-ego,  is 
devoid  entirely  of  the  functioning  of  the  Mind  and  stands  free 
from  all  sense  of  Unity,  as  well  as  Diversity.  He  is  empty 
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within  as  well  as  without,  even  like  the  jar  standing  empty 
in  the  wide  Akas'a  ;  he  is  full  within  and  full  without,  even 
like  the  jar  in  the  surging  ocean.” 

The  Mind,  which  has  attained  deep  Trance  of  the 
Unconscious  variety  and  which  has  only  hazy  potential 
impressions  left  within  its  range  of  experience  and,  in 
consequence,  has  neither  the  power  to  build  “  castles-in- 
the-air,”  nor  to  perceive  external  objects  of  any  kind,  may 
be  characterized  as  “  empty  within  and  without,”  like  the 
jar  filled  with  water  and  placed  in  the  ocean,  as  it  is 
immersed  in  the  Brahman,  which  is  Self -effulgent,  is  All - 
being,  All-thought  and  All-bliss  and  is  also  One-in-essence 
and  as  it  perceives  the  Brahman  all  around  and  every¬ 
where.  The  Ascetic  in  the  seventh  stage,  known  as . 
“  Transcendence  ”,  knows  no  issuing  out  (of  his  Ecstatic 
Trance),  either  of  himself  or  from  any  other  cause.  Only 
with  reference  to  the  condition  of  such  a  Yogin,  has  it 
been  said  in  the  Bhagavata  “  This  mortal  coil,  no  matter 
whether  it  lasts  or  decays,  etc.”  All  treatises  on  the 
Science  of  Yoga  devoted  to  an  exposition  of  the  Uncon¬ 
scious  or  Ecstatic  variety  of  Trance  end  here.  Indeed,  it 
is  the  Yogin  in  this  condition  that  is  acclaimed  as  the 
Brahma-vid-varistha  in  the  S'ruti  quoted  above. 

Thus,  the  mutual  conflict,  apparently  involved  in  the 
two  statements,  “  Whenever  their  attention  is  drawn  to 
it,  by  persons  standing  by  ”  and  “  the  Liberated  recks 
not,”  does  not  arise,  as  they  relate  to  two  different  stages. 
To  summarize  what  has  been  said  so  far :  The  three 
stages  beginning  with  the  fifth,  comprised  in  Jlvan-mukti, 
having  been  realized,  as  there  is  no  possibility  of  the 
occurrence  of  Doubt  and  False  Knowledge,  on  account 
of  the  absence  of  the  appearance  of  Duality  in  those 
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conditions,  the  resulting  Gnosis  is  fully  safeguarded 
from  all  impediments  whatever,  thereafter.  So  then, 
this  Safeguarding  of  Gnosis  is  the  First  aim  to  be  sought 
in  the  attainment  of  Jlvan-mukti. 

The  Second  aim  is  the  Practice  of  Tapas.  The  stages 
of  Yoga  should  be  looked  upon  as  making  up  the  “  Prac¬ 
tice  of  Tapas  ”,  as  they  are  the  causes  that  contribute  to 
the  exaltation  of  the  Ascetic  to  the  condition  of  the  gods 
and  other  higher  beings.  This  could  be  fairly  inferred 
from  the  dialogues  between  Arjuna  and  the  Lord,  and 
between  Rama  and  V asistha  : 

ABJUNA  : 

“  He  who  is  unsubdued,  but  who  possesseth  faith,  with 
.  the  Mind  wandering  away  from  Yoga ,  failing  to  attain  per¬ 
fection  in  Yoga,  what  path  doth  he  tread,  O  Kysna  ?  Fallen 
from  both,  is  he  destroyed  like  a  rent  cloud,  unsteadfast,  O 
mighty-armed  !  deluded  in  the  path  of  the  Eternal  ?  Deign,  O 
Krsna  !  to  completely  dispel  this  Doubt  of  mine  ;  for,  there  is 
none  to  be  found,  save  Thyself,  able  to  Destroy  this  Doubt.” 
(B.G.  VI,  37-39.) 

The  Lord  : 

“  O  son  of  Prtha  !  neither  in  this  world,  nor  in  the  life 
to  come,  is  there  destruction  for  him  ;  never  doth  any  who 
worketh  righteousness,  O  beloved !  tread  the  path  of  woe. 
Having  attained  to  the  worlds  of  the  pure-doing,  and  having 
dwelt  there  for  immemorial  years,  he  who  fell  from  Yoga  is 
reborn  in  a  pure  and  blessed  house  ;  or  he  may  even  be  born 
into  a  family  of  wise  Yogins  ;  but  such  a  birth  as  that,  is 
most  difficult  to  obtain  in  this  world.  There  he  recovereth  the 
characteristics  belonging  to  his  former  body,  and  with  these 
he  again  laboureth  for  perfection,  O  joy  of  the  Kurus !  ” 
(B.G.  VI,  40-43.) 

Rama  : 

“  Tell  me,  O  revered  sire  !  what  lot  is  in  store  for  one 
(in  the  next  world),  if  he  passes  away,  after  reaching  the  first 
or  the  second  or  the  third  stage  ?  ” 
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VASISTHA : 

“  The  sins  of  the  previous  incarnations  of  that  Yogin , 
whose  life  passes  away  from  his  body  during  any  one  of  the 
stages  of  Yoga ,  melt  away  in  proportion  to  the  degree  of 
development  he  has  acquired  in  that  stage. k  He  then  wanders 
about  for  pleasure  in  Celestial  cars  or  in  the  cities  of  the 
Guardians  of  the  Quarters  and  frolics  in  the  bowers  of  the 
pleasure  gardens  on  the  slopes  of  the  Meru,  in  the  company 
of  Celestial  Damsels.  His  previous  deeds,  good  as  well  as  bad, 
being  thus  enjoyed  out  in  course  of  time,  the  Yogin  incarnates 
on  this  earth  again.  He  is  born  in  the  well-equipped  house 
of  some  pious,  rich,  noble-hearted  man  of  blemishless  charac¬ 
ter.  Having  then  rapidly  passed  through  the  three  stages  of 
Yoga  he  has  already  gone  over,  he  reaches  the  next  higher 
stages  one  after  the  other 

At  this  stage  it  may  be  be  asked :  even  assuming 
that  these  stages  (sedulously  cultivated)  would  lead  to  the 
attainment  of  the  world  of  the  gods,  what  has  that  to  do 
with  the  Practice  of  Tapas  ?  The  answer  is  “  there  is  the 
authority  of  the  S'ruti  Thus  do  the  Taittirlyas  chant : 
“  By  Penance  did  the  gods  of  yore  rise  to  the  condition  of 
the  gods ;  by  Penance  again  did  the  Esis  gain  heaven.” 
(Tai.  4,  79.)  As  such,  while  even  the  three  stages  preced¬ 
ing  Gnosis  are  of  the  nature  of  Penance,  much  more  so 
would  it  be  the  case  with  the  three  stages  coming  after 
the  rise  of  Gnosis  and  beginning  with  the  fifth,  which 
correspond  to  the  Unconscious  variety  of  Trance.  Hence 
does  the  Smrti  say : 

“  The  Highest  Penance  consists  in  the  one-pointedness 
of  the  Mind  and  the  Senses;  that  is  better  than  all  religious 
practices  ;  that  is  the  Highest  Religion.” 

Though,  according  to  this  principle,  no  other  incar¬ 
nation  is  attainable  through  Penance,  still  it  has  a  distinct 

i 

purpose  to  serve,  viz.,  the  good  of  the  world.  Says  the 
LORD: 

“  Then  having  an  eye  to  the  welfare  of  the  world  also, 
thou  shouldst  perform  action.”  (B.G.  Ill,  20.) 
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The  “  world  ”  to  be  thus  obliged  may  be  divided  into 
three  kinds :  the  world  of  Pupils,  of  Devotees  and  of 
Neutrals  ( i.e .,  neither  the  one,  nor  the  other).  Of  these, 
the  first,  in  virtue  of  the  highest  faith  in  the  truthfulness 
of  the  Guru  (teacher),  who  is  a  real  Yogin  ever  centred 
within,  has  implicit  trust  and  confidence  in  the  Truth 
taught  by  him  and  attains  mental  composure  in  a 
very  short  space  of  time.  Hence,  it  is  said  in  the 
S'ruti : 

“  He,  who  is  absolutely  devoted  to  God  and  verily  looks 
upon  his  Guru  (teacher)  as  his  God  ; — to  that  great  soul  are 
revealed  the  sublime  truths  of  what  is  imparted  (by  the 
teacher)  ”.  (SVe.  6,  23.) 

The  Smrti  also  says  : 

“  The  man  who  is  full  of  faith  obtaineth  wisdom,  and 
he  also,  who  hath  mastery  over  his  senses ;  and,  having 
obtained  wisdom,  he  goeth  swiftly  to  the  supreme  Peace.” 
(B.G.  IV,  39.) 

The  second  kind  of  men,  Devotees,  themselves  ap¬ 
propriate  as  it  were,  the  Penance  practised  by  the  Yogm, 
merely  by  rendering  service  to  him  by  way  of  accommo¬ 
dating  him  in  the  matter  of  food,  habitation  and  the  like. 
Says  the  S'ruti  :  “  His  (the  Yogiris)  sons  share  the  patri¬ 
mony,  his  friends  his  good  deeds,  and  his  enemies 
his  sins.” 

Neutrals  again  are  of  two  kinds  :  Believers  and  Un¬ 
believers.  The  first,  observing  the  Yogiris  themselves 
treading  the  path  of  rectitude,  follow  in  their  wake.  The 
Smrti  has  it : 

“  Whatever  a  great  man  doeth,  that  other  men  also  do  ; 
the  standard  he  setteth  up,  by  that  the  people  go.”  (B.G. 

Ill,  21.)  \ 
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Even  the  Unbeliever  is  rid  of  his  sins,  on  being 
graced  with  the  eye-glances  of  the  Yogin.  It  has 
been  said : 

“  On  whomsoever  fall  the  eye-glances  of  the  Yogin 
whose  mind  is  directed  towards  the  Truth,  with  a  view,  even¬ 
tually,  to  attain  Self-realization,  such  are  delivered  from  all 
their  sins.” 

In  the  same  manner,  referring,  by  implication,  to  the 
Yogin  s  sense  of  high  altruism,  it  is  set  forth  thus  : 

“  The  man,  whose  mind  has,  even  for  a  moment,  at¬ 
tained  firmness  in  the  quest  after  the  Brahman ,  has  verily 
had  a  dip  in  the  holy  waters  of  all  the  sacred  rivers ;  has 
bestowed  the  whole  earth  as  a  pious  gift ;  has  offered  a  thou¬ 
sand  sacrifices  ;  has  propitiated  all  the  gods  in  heaven  ;  has 
rescued  his  departed  ancestors  from  the  cycle  of  births  and 
deaths ;  and  is  fit,  indeed,  to  be  held  in  veneration  by  the 
three  worlds  (upper,  mundane  and  nether).” 

“  Through  him,  whose  mind  is  dissolved  in  that  vast 
ocean  of  absolute  Consciousness  and  Bliss,  the  Supreme 
Brahman ,  his  family  derives  its  sanctity,  his  mother,  the  ful¬ 
filment  of  her  cherished  hopes  and  desires  and  the  earth 
becomes  replete  with  pious  merit  of  a  high  order.” 

It  is  not  merely  the  intercourse  of  the  Yogin ,  such 
as  is  sanctioned  by  religious  works,  that  constitutes 
Penance,  but  all  worldly  activity  of  his  is  also  of  that 
nature.  The  followers  of  the  Taittirlya-s'akhd  speak  of 
the  glory  of  the  Enlightened  in  the  last  Anuvaka  of  the 
Narayanopanisad.  In  the  first  part  of  that  Anuvaka,  the 
limbs  of  the  Yogin  are  spoken  of  as  the  several  things 
that  form  the  requisites  of  a  sacrifice : 

“  Of  this,  the  sacrifice  of  the  Enlightened,  the  Atman  is 
the  sacrifices  Faith  is  the  wife  ( Patnl ),  the  body  is  the  sacred 
fuel,  the  chest  is  the  sacrificial  altar,  the  hair  on  the  body  is 
the  Kus'a  grass,  S'ikha  is  the  Veda  (tuft  of  grass),  his  heart  is 
the  post  to  which  the  sacrificial  animal  is  tethered,  Passion  is 
the  clarified  butter,  Anger  is  the  victim,  Penance  is  the  fire, 
Control  is  the  slaughterer,  (Charity)  is  the  largesse  to  the 
priests,  Speech  is  the  Hotr ,  Vital  Breath  is  the  Udgatr ,  the  Eye 
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is  the  Adhvaryu ,  the  Mind  is  the  Brahma ,  the  Ear  is  the 
Agnldh  (the  priest  who  tends  the  fire).”  (80.)1 2 

In  this  description,  the  word  “  Charity  ”  is  to  be 
understood  before  the  words  “  largesse  to  the  priests  ” ; 
for,  say  the  Chandogas  : 

“  Now  what  are  the  Yogins  penance  ?  Charity,  Straight¬ 
forwardness,  Non-violence  and  Truthfulness, — these  are  the 
gifts  of  the  sacrifice.” 

Again  in  the  middle  of  the  aforesaid  Anuvdka ,  all 
activity  of  the  Yogin,  nay,  his  very  life-time,  is  identified 
with  acts  which  pertain  to  the  performance  of  the 
Jyotistoma- sacrifice,  while,  in  the  concluding  part  of  the 
same,  they  are  identified  with  acts  pertaining  to  all 
sacrifices  in  general,  thus  : 

“  As  long  as  he  lasts  ( i.e .,)  the  duration  of  his  life,  is  his 
sacrificial  vow,  whatever  he  eats  is  the  oblation,  whatever  he 
drinks  is  his  /Soma-drink,  whatever  he  delights  in  is  the 
Upasada-homa ,'  his  going  about,  sitting  or  standing  is  the 

Pravargya-homa,  his  mouth  is  the  Ahavamya-fiTe ,  his  speech 
is  the  offering,  his  knowledge  is  the  act  of  performing  the 
Homa,  his  eating  in  the  morning  and  evening  is  the  sacred 
fuel,  his  eating  in  the  morning,  mid-day  and  evening  are  the 
three  Savanas ,  day  and  night  are  the  Bars' a-smd-Purnamasa- 
sacrifices,  months  and  fortnights  are  the  Cdturmasya-ssLCTifices, 
the  seasons  are  the  tethers  that  hold  the  victim,  years  and 
half  years  are  the  Ahar-ganas  ; — in  short  this  is  a  sacrifice  in 
which  everything  one  has  is  offered  as  gifts,  his  death  being 
the  Avabhrtha 3 

1  The  five  names  of  Hotr,  etc.,  are  the  names  of  the  five  different  officers 
in  a  sacrifice.  The  first  belongs  to  the  Eg-veda,  the  second  to  the  Yajns, 
the  third  to  the  Saman,  and  the  fourth  to  the  Atharvan.  The  first  off ers 
oblations,  the  scond  superintends  the  operations,  the  third  invokes  the 
gods,  the  fourth  presides  over  the  whole.  The  fifth  Agnldh  need  not 
belong  to  any  special  Veda,  though  he  is  generally  a  Rg-vedin  and  his  office 
to  tend  the  fire  on  the  altar. 

2  A  particular  form  of  oblation  with  specified  Mantras  ;  see  Srauta- 
padartha-nirvacana,  page  297,  No.  137.  The  Pravargya  is  also  a  particular 
form  of  offering  with  particular  Mantras .  See,  ibid.,  p.  281,  No.  85. 

3  It  is  the  bath  taken  at  the  conclusion  of  a  Sacrifice.  It  is  supposed 
to  be  very  holy. 
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The  word  “  this,”  in  the  last  sentence,  refers  to  the 
whole  life-period  of  the  Yogin,  as  made  up  of  days, 
nights,  months  and  years,  just  referred  to  in  the  text 
quoted.  In  other  words,  the  implication  is  that  his  whole 
life  is  a  Sacrifice,  attended  with  the  giving,  as  gifts,  of 
all  that  he  has.  In  the  last  part  of  the  aforesaid 
Anuvaka  is  mentioned  the  fruit  of  Liberation,  reaped  in 
gradual  stages  by  one  who  holds  the  conviction  that  a 
Yogin  is  all  characterized  by  his  sacrifice  and  becomes 
one  with  the  Sun  or  the  Brahman ,  the  effect,  or  the 
Moon  or  the  Brahman,  the  cause. 

“  This  is  indeed  the  life-iong  (lit.  lasting  till  dotage  and 
death)  Agni-hotra- Sacrifice  ;  he  who  knows  this  and  passes  otf 
in  the  Uttar  ay  ana,  attains  the  glory  which  is  exclusively  of 
the  gods  and  becomes  one  with  the  Sun  ;  he  who  knows  this 
and  passes  otf  in  the  Daksinayana ,  attains  the  glory  which  is 
exclusively  of  the  Pitrs  and  either  becomes  one  with  the  Moon 
or,  at  any  rate,  reaches  the  lunar  sphere.  The  Brahmana  who 
understands  (this  secret),  shares  in  the  glory  of  the  Sun  and 
the  Moon  and  thence  attains  the  glory  of  Brahma  ;  he  does, 
indeed,  attain  the  glory  of  the  Brahman.  Thus  the  UpanisadP 

He  who  holds  that  the  life-career  of  a  Yogin ,  up  to 
his  dotage  and  death,  is  identical  with  all  the  rituals 
spoken  of  in  the  Veda,  commencing  from  Agni-hotra  and 
ending  with  the  Samvatsara-sattra,  becomes  one  with  the 
Sun  or  the  Moon,  in  proportion  to  the  strength  of  his 
faith.  If  his  faith  is  less  fervid,  he  only  attains  the 
solar  or  lunar  sphere  and  having  there  experienced  the 
favour  of  either  the  Sun  or  the  Moon,  he  rises  further  to 
Satya-loka  and  acquires  the  glory  of  the  four-faced 
Brahma.  Having  acquired  Gnosis  while  in  that  sphere, 
he  thence  gains  the  glory  of  the  Brahman,  the  Entity 
which  is  All-Being,  Thought  and  Bliss ;  in  other  words 
finds  Kaivalya.  The  words,  “  Thus  the  Upanisad ,” 
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indicate  the  conclusion  of  the  exposition  relating  to  the 
aforesaid  Vidya,  as  also  of  the  treatise  expounding  the 
same.  Thus  is  established  the  Second  aim  of  Jlvan- 
mukti,  viz.,  the  “  Practice  of  Tapas  ” 

The  third  aim  of  Jlvan-mukti  is  the  Absence  of 
Discord.  The  foremost  among  Yogins,  being  prone  to 
introspection  and  ever  detached  from  all  external  inter¬ 
course,  no  one,  whether  coarse  or  cultured,  has  ever  any 
cause  for  conflict  with  him.  This  conflict,  in  the  case  of 
the  coarse,  takes  the  two  forms  of  Dispute  and  Censure. 
The  Yogin  being  ever  devoid  of  anger  and  the  rest,  how 
can  the  coarse  ever  find  cause  for  dispute  with  him  ? 
Thus,  it  has  been  said  in  the  Smrti  : 

“  One  should  return  not  anger  for  anger,  but  wish  him 
well,  who  menaces  him  with  evil,  should  coolly  pocket  all 
tall  talk  (tending  to  provoke  him)  and  by  all  means  displease 
no  one.” 

It  may  here  be  argued :  Renunciation-of-the- 
Enlightened  is  anterior  to  Jlvan-mukti ,  Realization  of 
Gnosis  is  anterior  even  to  that  Renunciation,  and 
Renunciation-of-the-Seeker  is  anterior  again  to  Gnosis. 
— How,  then,  is  it  consistent  to  expatiate  on  virtues,  such 
as  absence  of  anger  and  the  like,  quoted  (above)  from  the 
Smrti ,  at  this  stage  (of  Jlvan-mukti)  ?  Quite  true  ;  it  is 
because  of  this,  that  there  is  not  even  so  much  as  the 
shadow  of  a  chance,  for  anger  and  the  like,  in  the 
Jlvan-mukta.  While  anger  and  the  rest  could  not  be 
found  in  the  much  earlier  stage  of  the  Renunciation-of- 
the-Seeker,  more  so  could  they  not  be  present  in  the 
higher  stage  of  Gnosis,  still  more  so  in  the  Renunciation- 
of-the-Enlightened,  and  most  of  all  in  Jlvan-mukti. 
Hence,  there  is  little  chance  for  the  coarse  to  find 
cause  for  quarrel  with  the  Ascetic,  Nor  is  there  any 


THE  PUBPOSE  OF  ATTAINMENT  OF  JIVAN-MUKTI  181 


possibility  for  the  second  kind  of  conflict,  viz.,  Censure  ; 
for,  there  is  little  scope  for  attaching  any  slander  (to  the 
Yogin).  So  also  says  the  Smrti  : 

“  He  alone  is  the  true  ascetic,  whose  being  or  not- 
being,  coarseness  or  culture,  character  or  no-character,  no 
one  knows  about.” 

“  Being  or  not-being  ”  refers  to  high  or  low  birth. 

As  regards  the  “  Cultured,”  what  is  it  he  would  make 
the  ground  of  dispute  with  the  Yogin — whether  it  is 
based  on  the  meaning  and  import  of  treatises  on  the 
different  Schools  of  Philosophy,  or  on  the  Ascetic’s  conduct 
in  life  ?  As  for  the  first,  the  Yogin  never  challenges  the 
accuracy  of  what  is  taught  by  other  Schools  of  Philoso¬ 
phy,  acting  as  he  does  in  accord  with  the  Vedic  injunc¬ 
tion,  which  runs  thus :  “  Know  Him  alone  as  the  One 
Self.  Give  up  talk  of  every  other  School  of  thought.” 
(Mun.  2,  2,  5.)  “  Do  not  burden  your  memory  with  words 

of  diverse  import ;  for  it  is  all  mere  logomachy  (waste  of 
words).”  (Br.  4,  4,  21.)  Nor  does  he  care  to  establish  the 
position  of  the  philosophy  he  follows,  before  such  as 
dispute  it,  as  he  clings  to  the  views  set  forth  in  the 
following  Vedic  Texts : 

“  One  should  leave  aside  all  books  whatever,  even  as 
one,  who  wants  to  gather  the  corn,  should  leave  aside  the 
straw  ;  nay,  after  realizing  the  Supreme  Brahman ,  he  should 
give  them  up,  as  if  they  were  so  many  fire-brands.” 

When  he  looks  even  upon  a  disputant  as  (identical 
with)  himself,  where  is  the  room  for  his  gloating  over 
his  victory  ?  Nor  is  it  probable,  that  cultured  believers  of 
whatever  School,  barring  Agnostics,  having  faith  in  the 
reality  of  Liberation,  will  ever  take  exception  to  the 
Yogin  and  his  ways.  For,  though  the  Jaina ,  the 
Buddha ,  the  Vaisfesika,  the  Naiyayika,  the  S'aiva,  the 
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Vaisnava,  the  S'akta,  the  Samkhya,  the  Yoga,  and 
other  Schools  of  thought,  which  believe  in  Moksa 
(Liberation) — all  differ  in  their  methods  of  exposition, 
they  are  unanimous  in  respect  of  recognizing  Yama, 
Niyama  and  the  other  stages  of  Yoga,  as  the  means  to 
Liberation.  Thus  is  the  foremost  among  Yogins  an 
object  of  universal  favour,  in  virtue  of  the  absence  of 
scope  for  Discord.  Says  YASISTHA,  with  this  in  mind  : 

“  O  best  of  intellects !  in  him  readily  seek  shelter  all 
spotless  Systems  of  Knowledge,  whose  present  incarnation  is 
the  last  and  the  best,  even  as  pearls  seek  shelter  in  the  best 
bamboo.  Nobility,  affability,  friendliness,  sweet  temper, 
detachment  and  high  attainments — all  ever  resort  to  him,  as 
do  women  to  the  harem  of  the  house.  All  men  seek  him,  who 
is  sweet  with  polished  conduct,  even  as  the  wild  deer  in  a 
forest  seek  after  the  melodious  notes  of  the  flute.  He  is  the 
liberated  one,  who,  though,  on  account  of  the  supreme  tran¬ 
quillity  of  his  mind,  he  remains,  as  it  were,  in  a  kind  of  sleep, 
is  ever  mentally  wide  awake  and  who  is  ever  sought  after  by 
the  wise,  on  account  of  his  proficiency  in  arts  and  learning, 
even  as  the  Moon  full  of  all  the  Kalas  1  is  by  the  gods.” 

Also, 

“  In  him  who  is  all  Peace,  all  beings  whatever — 
whether  wild  or  domesticated,  do  become  calm  and  repose 
their  entire  confidence,  even  as  in  their  own  mother.  The 
man  of  Peace  alone  shines  in  all  his  splendour— among  men 
of  penance,  men  of  learning,  men  who  officiate  as  priests  in  a 
sacrifice,  nay,  even  among  kings,  men  of  prodigious  strength 
and  men  of  high  character.” 

Thus  is  clearly  made  out  the  third  aim  of  Jivan - 
mukti — the  Absence  of  Discord. 

The  fourth  and  fifth  objects,  viz.,  Cessation  of  pain 
and  misery  and  the  Genesis  of  Supreme  Bliss,  have  been 
described  in  the  Fourth  Chapter,  dealing  with  Vidyananda, 
of  the  treatise  known  as  Brahmananda.  A  summary 

1  Here  is  a  pun  on  the  word.  In  the  case  of  the  Moon  it  means  digits, 
while,  in  the  case  of  the  Liberated,  it  means  Fine  arts  and  Learning. 
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of  what  has  been  there  set  forth  about  the  two  is 
given  here  : 

“  If  one  realizes  his  self  as  “  I  am  this  (Self),”  in 
quest  of  what  desire  or  object  of  enjoyment  would  he  rouse 
his  body  to  fever-heat  ?  ” 

In  the  words  of  the  above  S'ruti  is  implied  the 
destruction  of  all  temporal  misery.  The  Vedic  texts,  such 
as — “  Alas  !  Why  have  I  done  no  good,  why  have  I 
committed  sin  :  these  do  not  cause  pain  to  this  one  ” — 
bespeak  the  entire  destruction  of  pain  taking  the  form 
of  regret  relating  to  virtuous  and  vicious  conduct,  which 
have  a  bearing  on  the  next  world. 

The  “  Genesis  of  Supreme  Bliss  ”  is  by  one  of  three 
ways :  “  the  Attainment  of  all  Desire,”  “  the  Discharging 
of  Duties  (of  every  kind)  to  be  discharged  by  one,”  and 
“  the  Achievement  of  the  End  and  Aim  of  Life  ”.  The 
first,  again,  is  attained  by  one  of  three  ways :  “  Being  the 
Witness  of  all,”  “  Being  unaffected  by  desire  under  all 
circumstances  ”  and  “  Being  the  enjoyer  of  all  enjoy¬ 
ments  whatever  ”,  He  who  realizes  “  I  am  only  that 
Brahman,  which  is  all  consciousness  and  the  Witness  in 
the  bodies  of  all  beings  whatever,  from  Hiranya-garbha 
down  to  the  lowest  order  of  animate  creation,”  is  neces¬ 
sarily  the  witness  of  the  bodies  of  all,  even  as  he  is  the 
witness  of  his  own  body.  The  S'ruti  says  to  the  same 
effect :  “  He  enjoys  all  objects  of  desire  whatever,  with 
the  Brahman,  the  Witness  of  all.”  By  “  being  unaffected 
by  desire  for  the  enjoyment  of  things  enjoyed  by  the 
world  ”  is  meant  “  the  attainment  of  all  objects  of  desire.” 
So,  there  is  the  attainment  of  all  objects  of  desire  in  the 
Knower  of  the  Truth,  who  perceives  the  evil  in  the 
enjoyment  of  things.  This  is  also  rendered  clear 
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by  the  S'ruti,  which  makes  mention  of  the  “  Knower  of 
the  Veda,  who  is  unaffected  by  any  desire  whatever,” 
while  speaking  of  the  degrees  of  Bliss  increasing  a 
hundred-fold  at  every  stage,  beginning  from  that  of  the 
Emperor  of  the  world,  up  to  that  of  the  Hiranya-garbha. 
He  who  has  realized  his  own  Self  as  pervading  all  things 
in  the  form  of  Being,  Thought  and  Bliss,  is  necessarily 
the  “  enjoyer  of  all  enjoyments  whatever.”  For,  says 
the  S'ruti  with  this  in  view :  ‘‘I  am  all  food,  I  am  all 
food,  I  am  all  food ;  I  am  the  eater,  I  am  the  eater,  I 
am  the  eater.” 

“  The  Discharging  of  Duties  (of  every  kind)  to  be 
discharged  by  one  ”  is  thus  set  forth  in  the  Smrti : 

“  Regaling  in  the  nectar  of  Gnosis  to  his  heart’s  content, 
fully  satisfied  in  the  complete  discharge  of  every  duty,  there 
remains  nothing  for  the  Yogin  to  do ;  if,  at  all,  there  is 
anything  which  remains,  then  he  cannot  be  reckoned  as 
having  attained  Gnosis." 

k‘  But  the  man  who  rejoiceth  in  the  Self,  with  the  Self 
is  satisfied,  and  is  content  in  the  Self  ;  for  him  verily  there  is 
nothing  to  do.”  (B.  G.  Ill,  17.) 

The  “  Achievement  of  the  End  and  Aim  of  Life  ”  is 
also  thus  touched  upon  in  the  S'rutis  •  “  Thou,  O  Janaka ! 
hast  realized  entire  fearlessness ;  ”  “  Hence  he  became 
all  That ;  ”  and  “  The  knower  of  the  Brahman  becomes 
the  Brahman  alone.” 

It  may  here  be  pointed  out  that,  as  these  two,  “  the 
Absence  of  Discord  ”  and  the  “  Genesis  of  Supreme  Bliss, 
could  be  attained  even  out  of  Gnosis,  they  ought  not  to 
be  set  down  is  the  aims  of  Jivan-mukti.  This,  however, 
is  not  correct ;  for,  all  that  is  implied  in  regard  to  these 
two  is  their  safe  preservation.  Even  as  Gnosis,  though 
produced  even  before  Jivan-mukti,  becomes  well  preserved 
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after  it,  so  also  the  two  in  question  are  well  preserved 
by  Jlvan-mukti. 

At  this  stage,  some  may  adopt  the  following  line 
of  argument :  Jlvan-mukti  having  thus  been  shown  to 
have  these  five  aims  in  view,  it  is  plain  that  the  Yogin  in 
the  ecstasy  of  his  trance  is  superior  to  the  Knower  of 
the  Truth  who  is  yet  attached  to  the  world.  But  such  a 
position  is  shown  to  be  untenable,  in  the  dialogue 
between  Rama  and  Vasistha  : 

Rama— 

“  O  Lord !  the  best  of  all  beings  that  exist  and 
that  are  yet  unborn  !  Tell  me  which  of  the  two  is  superior  to 
the  other  :  he,  who  is  ever  at  rest,  though  obsessed  with  the 
affairs  of  the  world,  even  like  one  roused  from  an  occasional 
Trance  ;  or  he,  who  remains  ever  in  a  state  of  Trance,  in 
some  secluded  spot  ?” 

Vasistha  : 

•  • 

“  Trance  is  but  that  state  of  internal,  cool  composure, 
which  comes  of  looking  upon  this  (phenomenal)  world  which 
is  a  combination  of  the  Gunas ,  as  Not-self.  There  are  some 
who  have  gained  this  pleasant  calm  within,  arising  from 
the  conviction,  “  I  have  no  touch  with  the  objective  ”  and 
remain  attached  to  the  world  ;  there  are  others  who,  having 
attained  such  composure  from  the  same  conviction,  choose 
to  shut  themselves  up  in  meditation.  Both  these,  O  Rama  ! 
are  equally  good,  if  they  are  entirely  cool  within.  For,  the 
internal  composure,  such  as  obtains  in  them,  is  the  result  of 
endless  penance.” 

There  is,  however,  no  room  for  such  misconception  ; 
for,  it  is  only  the  necessity  for  the  bringing  about  of  the 
“  Obliteration  of  Vasana ,”  implied  by  the  “  internal  com¬ 
posure  ”  that  is  sought  to  be  emphasized.  It,  by  no 
means,  follows  that  the  Superiority  of  the  “  Dissolution 
of  the  Mind  ”  which  is  the  next  stage,  is  in  any  way 
24 
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called  into  question.  For,  Vasistha  himself  has  render¬ 
ed  his  meaning  clear  by  the  implication,  that  this 
“  internal  composure  ”  is  the  same  as  “  quiescence  of 
desire  ”  in  the  following  stanza : 

“  To  those  who  have  gained  internal  composure,  the 
whole  world  becomes  cool  and  calm,  while,  to  persons  molten 
in  the  furnace  of  internal  desires,  the  world  is  one  huge 
conflagration.” 

It  may  still  be  pointed  out  that,  in  the  following 
passage,  Trance  has  been  spoken  lightly  of,  while  the 
“  remaining  attached  to  the  world  ”  has  been  extolled  : 

“  If  the  Mind  of  the  Yogin  sitting  in  a  state  of  Trance 
is  distracted  with  various  transformations,  such  Trance  of 
his  is  no  better  than  a  kind  of  “  mad-folks-dance  But,  if 
the  Mind  of  one  were  entirely  devoid  of  all  desires,  even 
when  indulging  in  such  mad  revels,  even  such  dance  of  his 
will  be  equal  to  Brahma-samadhi  (Trance  of  the  highest 
order).” 

This,  however,  is  not  correct ;  for,  it  is  only  in  recog¬ 
nition  of  the  excellence  of  Samadhi,  that  Vasana  is 
spoken  lowly  of.  The  words  may  be  explained  in  this 
manner.  Though  Trance  is  superior  to  remaining 
attached  to  the  world,  still  if  such  Trance  were  affected 
with  any  the  slightest  tinge  of  Vasana,  it  would  only  be 
inferior  to  such  attachment  without  Vasana  and,  as 
such,  would  not  deserve  to  be  looked  upon  as  Trance  at  all. 
In  case  the  man  in  a  state  of  Trance,  as  well  as  the  man 
of  the  world,  are  both  devoid  of  Gnosis  and  with  Vasana , 
then,  Trance  is  of  course  superior,  on  account  of  its  being 
such  a  virtuous  act  as  would  lead  (the  Yogin)  to  heaven. 
When  both  are  fully  initiated  into  Gnosis  and  entirely 
devoid  of  all  Vasana,  then  also  Trance  of  the  form  of  the 
“  Dissolution  of  the  Mind  ”  is  surely  superior,  as  being  a 
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strong  preserver  of  Jlvan-mukti,  which  is  but  the  Obli¬ 
teration  of  all  Vasana.  Hence,  the  foremost  of  Yogins 
is  superior  (to  the  man  of  Gnosis  attached  to  the  world). 
That  there  is  no  sort  of  impediment  to  (i.e.,  there  is  a 
purpose  served  by)  the  attainment  of  Jlvan-mukti  with 
its  five  aims,  is  well  established. 

End  of  the  Fourth  Chapter  on  “  The  Purpose  of  the 
Attainment  of  Jlvan-mukti.” 


CHAPTER  V 


RENUNCIATION-OF-THE-ENLIGHTENED 

THUS  has  Jlvan-mukti  been  expounded,  with  refer¬ 
ence  to  the  Authorities  that  bear  testimony  to  its  possibil¬ 
ity,  the  Means  to  be  adopted  for  and  the  Purposes 
served  by  its  attainment.  Henceforth,  we  shall  expound 
“  Renunciation-of-the-Enlightened,”  its  chief  auxiliary. 
This  Renunciation  has  been  described  at  length  in  the 
Parama-hamsopanisad.  We  shall  here  quote  in  full  this 
Upanisad  and  add  our  commentary,  as  we  proceed. 
By  way  of  introduction  to  the  same,  the  following 
question  bearing  on  the  Renunciation-of-the-Enlight- 
ened  is  put : 

“  Now,  Narada  approaching  the  Lord  asked 
him  thus  :  What,  pray,  is  the  path  of  those  Yogins 
who  are  P arama-hamsas  ?  What  is  their  condition  ?  ” 

Though  there  is  apparently  nothing  implying  im¬ 
mediate  sequence  to  precede  this  question  and,  as  such, 
the  word  “  now  ”  would  evidently  be  merely  redundant, 
still,  we  should  not  forget  that  the  question  at  issue  is 
the  Renunciation-of-the-Enlightened  and  the  person 
qualified  for  such  Renunciation  must  be  one,  who  knows 
the  Real  Essence,  but  yet,  tormented  by  worldly  distrac¬ 
tions  of  all  sorts,  seeks  naturally  to  find  mental  peace 
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therein.  Hence  the  word,  “  now  ”,  implies  the  possession 
of  the  above  qualifications,  as  a  condition  precedent. 
With  a  view  to  exclude  a  mere  “  Yogin  ”  or  a  mere 
“  Parama-hamsa  ”  from  the  scope  of  such  inquiry,  the 
two  words  have  been  coupled  together.  The  mere  Yogin , 
having  no  glimpse  of  the  Essence,  attaches  himself  to  the 
use  of  Clairvoyance,  floating  in  the  air  and  other  occult 
powers  of  the  kind  and  puts  forth  his  effort,  by  employ¬ 
ing  various  means,  such  as,  Samyama  (Contemplation 
and  the  rest),  in  the  direction  of  the  acquisition  of  such 
powers.  Thus,  he  swerves  away  from  the  path  leading 
to  the  real  Goal  of  Existence.  The  aphorism  touching 
on  this,  has  been  quoted  already  :  “  These  are  obstacles 
in  the  way  of  Samadhi ;  and  are  powers  in  moments  of 
suspension.”  (in,  38.)  The  mere  Parama-hamsa,  on  the 
other  hand,  in  view  of  his  having  fully  realized  the 
Essence,  comes  to  the  conclusion,  that  such  occult  powers 
are  mere  trash  and  treats  them  with  contempt.  That 
he  is  so,  is  described  in  the  following  passage : 

“  The  curiosity  of  the  Parama-hamsa  is  not  roused  by 
all  this  wondrous  panorama,  as  he  knows  fully  well  that 
these  powers  of  the  Self-that-is-all-Consciousness  manifest 
themselves  in  diverse  ways.” 

Full  of  Renunciation,  he  disregards  Injunctions  and 
Prohibitions,  through  exuberance  of  his  knowledge  of 
the  Brahman.  It  has  been  said :  “  Where  can 
there  be  any  Injunction  or  Prohibition  to  them 
who  walk  the  way  transcending  the  three  Gunas  ?  ” 

For  this  very  reason,  pious  men,  having  faith  (in 
injuctions  and  prohibitions),  thus  censure  him  for  such 
conduct : 

“  Withjthe  advent  of  th e^Kali-yuga,  all  and  sundry  will 
voice  forth  the  Brahman .  None,  0  Maitreya  !  will  stand  by 
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their  professions,  absorbed  fully  in  appeasing  their  sexual 
and  gastronomical  appetites.” 

In  one  who  is  a  “  Yogin  ”  as  well  as  a  Pararna- 
hamsa,”  the  two  faults  mentioned  above  (viz.,  Attachment 
to  occult  powers  and  Disregard  of  Injunctions  and  Prohi¬ 
bitions)  are  not  found.  Further  the  other  (points  of) 
excellence  of  such  a  one,  are  set  forth  in  the  following 
dialogue : 

Rama  : 

“  O  revered  sire  !  foremost  among  the  Knowers  of  the 
Atman  !  Even  then,  what  extraordinary  excellence  is  seen  in 
the  Jwan-mukta ,  full  of  pure  intellect  ?  ” 

VASISTHA : 

“  The  Mind  of  one  who  has  attained  Gnosis ,  does  not 
attach  itself  to  any  particular  thing  ;  for,  ever  content  and 
with  his  self  in  a  state  of  supreme  tranquillity,  he  rests 
himself  in  the  Atman  alone.  Wonders,  such  as  floating  in 
the  air,  have  often  been  performed  by  persons,  who  have 
acquired  remarkable  powers  by  the  practice  of  incantations, 
penance  and  trance  !  What  is  there  extraordinary  in  them  ? 
There  is  only  one  special  feature  to  be  noticed  in  the  man  of 
Gnosis,  which  he  does  not  share  in  common  with  ignorant 
men,  viz.,  a  detached  and  pure  mind,  due  to  the  giving  up  of 
desire  in  all  things  whatever.  To  the  Knower  of  the  Supreme 
Truth,  who  carries  with  him  no  badge  and  feels  happy  on 
the  absolute  disappearance  of  the  Illusion  of  the  cycle  of  birth 
and  death,  to  which  he  was  subject  for  a  long  time  past,  this 
alone  is  the  characteristic  badge,  viz.,  that  passion,  anger, 
sorrow,  foolishness,  avarice,  adversity, — all  these  get  attenu¬ 
ated,  day  by  day,  into  imperceptible  thinness.” 

It  is  proposed  to  inquire  after  the  “  Path  ”  and 
“  Condition  ”  of  those,  who  are  characterized  by  such  an 
extraordinary  feature  and  who  are  free  from  both  the 
above-mentioned  faults.  “  Path  ”  refers  to  external 
carriage,  such  as  mode  of  attire,  speech  and  other  ways 
of  conduct  in  life ;  and  “  Condition  ”,  to  the  internal 
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demeanour  consequent  on  the  cessation  of  mental  acti¬ 
vity.  “  The  Lord  ”  is  the  “  four-faced  Brahman  ”. 

The  Upanisad  proceeds  to  answer  the  question  thus 
propounded  in  these  words : 

“  To  him  the  Lord  replied  ”, 

Then  with  the  object  of  creating  in  the  questioner 
profound  faith  in  the  “  path  ”  to  be  laid  down  by  him, 
he  extols  the  same  : 

“  That  is  very  rarely  to  be  met  with  in  this 
world,  this  path  of  the  Parama-hamsas  ;  and  is  not  at 
all  quite  common.”  1 

The  word  “  That  ”  has  to  be  construed  as,  “  the  path 
about  which  the  inquirer  is  anxious  to  know  The 
word  “  this  ”  refers  to  the  “  main  path  ”,  about  to  be 
described  in  the  sequel,  exclusive  of  covering,  etc.,  for  the 
body,  so  essential  for  creature  comforts  and  of  altruistic 
conduct.  This  path  is  “  rarely  to  be  met  with,”  because 
of  the  rarity  of  the  occurrence  of  the  Renunciation  of 
the  highest  degree  requisite  for  the  purpose.  But  at  the 
same  time,  it  should  not  be  understood,  that  this  path  is 
altogether  impossible.  With  this  in  mind,  the  Lord 
qualifies  his  opinion  in  the  words  “  and  is  not  at  all  quite 
common  ”  and  thereby  seeks  only  to  narrow  the  field.  If 
this  path  is  so  very  rare,  then  one  should  not  strive 
towards  that  end,  as  it  would  be  utterly  useless.  With 
a  view  to  avoid  this  contingency,  the  LORD  proceeds 
further : 

“  Even  if  there  be  only  one  such,  he  alone  rests 
always  in  the  Ever- Holy,  he  alone  is  the  Veda-purusa  ; 
— thus  say  those  who  are  in  the  know.” 

1  The  use  of  the  form  “  Bahulyah  ”  (Masculine)  instead  of  “  Bahulyam  ’’ 
(Neuter)  in  the  Samskrt  Text  is  Archaic. 
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“  Among  thousands  of  men,  scarce  one  striveth  for 
perfection  ;  of  the  successful  striver,  scarce  one  knoweth  Me 
in  essence.”  (B.  G.  VII,  3.) 

Should  there  be  found  anywhere  any  single  Yogin- 
Parama-hamsa,  who  is  in  accord  with  the  principle  laid 
down  in  this  verse  of  the  Bhagavad-glta,  then,  such  is 
verily  the  one,  who  “  rests  always  in  the  Ever-Holy  ”, — 
the  Ever-Holy  is  the  Paramdtman — for,  the  S'ruti  describes 
such  Atman  in  the  words,  “  which  Atman  is  above  all 

sin  By  the  use  of  the  word  “  alone  ”,  those  who  are 

\ 

mere  Yogins  or  mere  Parama-hamsas  are  excluded  (from 
those  implied  in  the  text).  The  mere  Yogin  knows  not 
the  “  Ever-Holy  ” ;  the  mere  Parama-hamsa,  though 
knowing,  runs  after  the  objective,  owing  to  the  lack  of 
mental  tranquillity  and  rests  not  in  the  Brahman. 
“  Veda-purusa  ”  means  the .  Purusa  pointed  to  by  the 
Veda.  “  Those  who  are  in  the  know  ”  are  persons  well- 
versed  in  that  system  of  knowledge  which  deals  with  the 
Realization  of  the  Brahman  and  the  mode  of  attaining 
mental  tranquillity.  All  men  regard  the  Yogin-Parama- 
hafnsa  as  one,  who  takes  his  stand  on  the  Brahman ;  but, 
the  aforesaid  men  in  the  know  would  not  tolerate  even 
this,  but  would  look  upon  him  as  in  the  state  of  the 
Brahman  Itself.  So  savs  also  the  Smrti : 

1/  • 

“  He,  who  stands  centred  entirely  in  himself,  taking  no 
heed  of  perception  or  non-perception,  is  O  Brahman !  not 
simply  a  Knower  of  the  Brahman ,  but  the  Brahman  Itself.” 

Hence,  there  is  no  room  for  even  doubting  the  utter 
uselessness  of  striving  (towards  that  rare  path). 

By  explicitly  explaining  the  meaning  as  “resting 
always  in  the  Ever-Holy  ”  and  of  “  being  the  Veda- 
purusa  ”,  the  Lord  hints,  by  way  of  implication,  at  the 
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answer  to  the  question  relating  to  the  Parama-hamsa 's 
“  Condition  ” : 

“  The  M aha-purusa  (Great  Being)  concentrates 
what  is  his  Mind  in  Me  and  in  consequence  I  also  take 
My  stand  (always)  in  him.” 

On  the  supreme  excellence  attained  by  the  Yogin- 
Parama-hamsa,  amongst  men  entitled  to  the  knowledge 
as  well  as  the  rituals  prescribed  by  the  Veda,  is  based  the 
fact  of  his  becoming  “  the  Great  Being  This  Great 
Being  (Mahatman)  always  keeps  what  is  his  own  Mind 
absorbed  in  Me,  as  all  the  transformations  of  his  Mind 
connected  with  the  affairs  of  the  world  are,  in  his  case, 
entirely  suspended  by  “  practice  and  detachment  ”. 
Hence  it  is,  that  the  Lord  Praja-pati,  having  realized  the 
Paramcitman  spoken  of  in  philosophic  treatises,  by  his 
own  experience,  refers  to  it  in  the  words,  “  in  Me  ”. 
For  the  reason  that  the  Yogin  concentrates  his  mind 
only  in  Me,  therefore  I  also  take  My  stand,  manifesting 
Myself  in  the  form  of  Paramatman  in  him  and  not  in 
others,  who  are  unenlightened,  because  of  their  being 
shrouded  in  Avidya  (Ignorance). 

Henceforth,  he  expounds  the  “  Path  ”  (Narada  wanted 
to  know  at  the  beginning)  by  the  query  “  What,  pray, 
is  the  Path  ?  ” 

“  This  (person)  should  renounce  his  wife,  children, 
relatives,  friends  and  the  rest,  along  with  the  tuft  (on 
his  head),  the  sacred  thread  and  the  study  of  the  Veda , — 
in  fact  all  ceremonial  worship  of  every  description,  nay, 
leave  even  this  universe  and  should  betake  himself  to 
a  mere  loin-cloth,  a  bamboo-stick  and  a  blanket,  alike 
with  a  view  to  provide  for  his  bodily  comfort  and  do 
good  to  the  world  at  large.” 

25 
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This  precept  relating  to  (the  Renunciation  of)  “  his 
wife,  children,  etc.,”  refers  to  that  householder,  who, 
when  the  spiritual  merit  accumulated  through  previous 
incarnations  is  about  to  bear  fruit  by  his  application  to 
Study,  Reflection  and  Assimilation,  without  his  entering 
on  the  holy  order  of  Parama-hamsatva  in  the  form  of  the 
Renunciation-of-the-Seeker,  due  to  the  operation  of  causes, 
such  as  the  injunctions  of  his  mother,  father  and  so  on, 
duly  arrives  at  the  Truth.  When  such  a  one  has  his 
Mind  distracted,  with  the  thousand  and  one  forms  of 
temporal  and  spiritual  activities,  wherein  he  is  engross¬ 
ed  while  remaining  a  householder,  he  naturally  feels  a 
craving  for  the  Renunciation-of-the-Enlightened,  with  a 
view  to  attain  tranquillity  of  the  mind.  For  obvious 
reasons,  it  cannot  apply  to  the  case  of  one,  who,  having 
duly  arrived  at  the  Truth  by  entering  on  the  Renuncia¬ 
tion-of-the-Seeker  even  before,  desires  to  take  on  the 
Renunciation-of-the-Enlightened,  as  there  is  no  possibility 
of  “  wife,  children,  etc.,”  in  his  case. 

It  may  here  be  asked,  whether  the  Renunciation-of- 
the-Enlightened  has  to  be  brought  about  like  the  other 
type  of  Renunciation  (viz.,  Renunciation-of-the-Seeker), 
by  recourse  to  the  due  observance  of  the  formalities 
prescribed  for  it,  such  as,  the  saying  of  Praisa  and  so  on, 
or  whether  it  consists  in  the  mere  abstinence  from  mixing 
with  temporal  affairs,  like  giving  up  a  worn-out  piece  of 
cloth  or  keeping  away  from  an  infected  town.  It  cannot 
be  the  first,  for,  the  Enlightened  Knower  of  the  Truth  has 
no  concern  whatever  with  action  of  any  kind  and  is 
therefore  not  affected  by  any  formal  Injunctions  and 
Prohibitions.  Hence  says  the  Smrti : 

“  Regaling  in  the  nectar  of  Gnosis  to  his  heart’s  content, 
fully  satisfied  in  the  complete  discharge  of  every  duty,  there 
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remains  nothing  for  the  Yogin  to  do  :  if  at  all  there  is  any¬ 
thing  which  remains,  then  he  cannot  be  reckoned  as  having 
attained  Gnosis .” 

Nor  can  it  be  the  second  alternative,  because  of  his 
having  to  conform  to  the  Vedic  injunctions  relating  to 
the  insignia  of  the  order,  such  as,  the  rag,  the  stick,  etc. 

There  is  really  no  room  for  such  doubt,  as  this 
Renunciation  has  a  dual  aspect  like  (what  is  known  as) 
the  Pratipatti-karman.  To  explain  :  In  the  sacrifice  called 
Jyotistoma,  the  performer  has  to  conform  to  certain 
requirements,  when  he  has  taken  the  vow  and  scratching 
his  body  directly  with  the  hand  is,  for  the  time-being, 
prohibited,  while  the  small  horn  of  a  black  antelope  is 
prescribed  for  the  purpose ;  for  the  S'ruti  has  it :  “  If  the 
performer  should  scratch  with  his  hand,  he  would  have 
children  affected  with  itches;  if  he  should  smile,  his 
progeny  will  remain  uncovered;”  whence  “with  the 
horn  of  a  black  antelope  should  he  scratch.”  Now,  this 
horn,  being  no  longer  of  use  on  the  termination  of  the 
vow  and  also  inconvenient  to  carry  about,  has  of  course 
to  be  given  up.  This  giving  up  and  the  manner  in  which 
it  should  be  done  is  prescribed  by  the  Veda,  where  it  is 
enjoined :  “  The  prize-money  having  been  distributed  to 
the  priests,  he  throws  away  the  horn  in  Cdtvala  ”,  (a  part 
of  the  sacrificial  ground  to  the  North  of  the  Ahavanlya). 
This  is  what  is  called  Pratipatti-karman,  and  it  has  two 
aspects,  spiritual  as  well  as  temporal.  Similarly  Renuncia- 
tion-of-the-Enlightened  has  also  two  aspects.  It  is  not 
proper  to  allege  that  the  Knower  of  the  Truth  has  en¬ 
tirely  no  concern  with  the  doing  of  any  action  whatever 
— (and  is  therefore  precluded  from  the  Renunciation-of- 
the-Enlightened).  For,  the  doing  of  an  act  ascribed  to 
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the  Self  which  is  all  Consciousness  is  no  doubt  removed 
by  Gnosis •  still  such  doing  which  is  self-evident 
in  the  Antah-karana  (Inner  Sense),  wherein  the  Self 
which  is  all  Consciousness  is  but  reflected  and  which 
is  subject  to  a  thousand  and  one  transformations, 
would  persist  as  long  as  Matter  ( i.e .,  Antah-karana) 
exists.  Nor  should  it  be  supposed  that  there  is  any¬ 
thing  in  it  running  counter  to  the  spirit  of  the  words 
of  the  Smrti  “  Regaling  in  the  nectar,  etc,”  quoted 
above.  For,  though  Gnosis  has  been  attained,  as 
there  is  no  contentment  for  the  Knower  of  the  Truth 
lacking  in  mental  tranquillity  and  consequently, 
there  yet  remains  to  be  achieved  the  satisfaction  to 
be  derived  from  the  “  complete  discharge  of  every 
duty  ”,  which  alone  is  the  means  of  acquiring  such 
mental  tranquillity,  there  is  the  absence  of  the  satis¬ 
faction  to  be  derived  from  the  complete  discharge 
of  duty. 

Again  it  may  be  asked :  Granting  that  obedience  to 
formal  Vedic  injunctions  is  applicable  to  the  Knower  of 
the  Truth,  then  out  of  the  Apurva  (the  mediate  result, 
which  is  laid  by  as  an  unseen  store  of  Karman)  another 
incarnation  will  have  to  be  begun.  This  is  not  necessa¬ 
rily  the  case.  For,  that  “  Apurva  ”,  having  as  its  con¬ 
comitant  something  tangibly  present  even  in  the  present 
incarnation,  viz.,  the  doing  away  with  what  stands  in 
the  way  of  mental  tranquillity,  there  is  no  logical 
necessity  to  imagine  an  unseen  future  effect  (for  this 
unseen  cause).  Otherwise  such  logic  would  lead  to  the 
supposition  that  even  injunctions  relating  to  Study, 
Reflection  and  Assimilation  would  cause  future  incarna¬ 
tions,  to  the  exclusion  of  their  present  tangible  result  of 
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doing  away  with  what  stands  in  the  way  of  the  realiza¬ 
tion  of  the  Brahman.  Thus,  therefore,  there  being  no 
objection  to  the  obedience  to  formal  Vedic  injunctions, 
the  enlightened  householder,  who  has  already  attained 
Gnosis,  may,  like  the  Seeker  after  Gnosis,  take  to 
Renunciation,  only  in  keeping  with  the  injunctions 
relating  to  formal  ceremonies  such  as  the  Nandl-mukha- 
sfraddha  \  keeping  fasts,  vigils  and  the  like.  Though  the 
S'raddha,  etc.,  just  mentioned  are  not  distinctly  enjoined 
as  preliminary  to  taking  up  Renunciation-of-the  Enlight¬ 
ened,  still,  this  Renunciation  being  only  a  special 
(advanced)  type  of  the  Renunciation-of-the-Seeker,  in 
accordance  with  the  maxim:  “The  Vikrti  (special) 
should  conform  to  the  Prakrti  (general)  ”  in  the  procedure 
laid  down  for  Vedic  rituals,  all  the  details  relating  to  the 
Renunciation-of-the-Seeker  apply  mutatis  mutandis  to 
the  Renunciation-of-the-Enlightened.  As  an  analogy 
may  be  cited  the  Agni-stoma  sacrifice,  whose  special 
types  the  Ati-ratra  and  other  sacrifices  are,  wherein  the 
rules  of  the  original  (types)  are  followed.  Thus,  there¬ 
fore,  even  in  the  Renunciation-of-the-Enlightened,  the 
giving  up  of  “  wife,  children  and  the  rest,”  after  recit¬ 
ing  the  Praisa,  should  be  conformed  to,  as  in  the 
other  type. 

1  The  offering  of  oblations  to  the  manes  of  the  ancestors  on  occasions 
0f  j0y — especially  when  a  son  is  about  to  be  born,  or  is  about  to  be 
initiated  into  that  sanctum  passing  through  which  he  becomes  a  "  twice- 
born  ”  and  gains  the  right  of  continuing  the  line  by  offering  such  oblations 
in  time  to  come.  The  occasion  of  formal  Sarhnydsa  (Renunciation)  is  one 
of  highest  joy  in  the  family,  for  its  efficacy  extends  up  to  relieving  even 
the  manes  of  all  the  ancestors  from  the  bondage  of  their  peculiar  existence 
and  place  them  within  easy  reach  of  final  Liberation.  “  Taking  up 
Renunciation  ”  is  perhaps  awkward  English,  but  the  importance  attached 
to  the  Renunciation,  which  is  a  distinct  stage  in  life  with  duties  peculiar 
to  its  kind,  is  best  expressed  by  that  awkward  phrase  corresponding  to 
one’s  taking  up  a  responsible  office. 
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The  words  “  and  the  rest  ”  put  after  “  wife,  children, 
relatives,  friends,”  in  the  text  refer  to  servants,  domestic 
animals,  houses,  fields  and  all  other  temporal  goods.  The 
words  “  and  the  study  of  the  Veda  ”  should  be  understood 
to  imply  the  giving  up  of  even  those  aids  to  study  which 
are  of  use  in  understanding  the  correct  import  of  the 
Veda,  as,  Grammar,  Metaphysics  and  Logic  and  amplify 
the  spirit  of  the  Veda,  as,  the  Epics,  the  Puranas  and  the 
like.  The  giving  up  of  Poetry,  Drama,  and  light  litera¬ 
ture  of  the  kind,  which  are  conducive  only  to  afford  relaxa¬ 
tion  to  the  mind,  goes  without  saying.  The  word  “  All  ”, 
in  “  All  ceremonial  worship  of  every  description,”  refers 
to  all  kinds  of  Karman  whatever :  temporal,  spiritual, 
periodical,  occasional,  prohibited  and  purposeful.  Giving 
up  “  children  and  the  rest  ”  implies  the  giving  up  of 
(every  kind  of)  temporal  enjoyment,  while  the  giving  up 
of  “  all  ceremonial  worship  of  every  description  ”  implies 
the  giving  up  of  prospective  enjoyment  in  the  next  world 
— which  acts  as  a  powerful  distractive  on  the  Mind. 
Giving  up  “  this  whole  universe  ”  means  the  giving  up  of 
the  devotional  worship  of  the  Virat-purusa  with  a  view  to 
acquire  mastery  over  such  universe.  The  use  of  the  word, 
“  even  ”,  suggests  the  abandonment  of  devotion  to  the 
Hiranya-garbha,  which  leads  to  mastery  over  the  plane 
of  the  Sutratman ;  as  also  of  “  Study  ”  and  the  other 
causes  conducive  to  the  attainment  of  Gnosis.  He  (the 
Renouncer)  should  give  up  all  that  tends  to  happiness  in 
this  world  and  the  next,  beginning  with  “  wife,  children  ” 
and  the  rest  and  ending  with  “  devotion  to  the  Hiranya- 
garbha ,”  by  reciting  the  formula  called  Praisa  and  then 
take  to  the  “  loin-cloth,  the  stick,  etc.”  The  word  “  and  ” 
in  “  and  a  small  covering  ”  should  be  understood  as 
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implying  that  he  may  take  to  a  pair  of  wooden  shoes, 
etc.,  for  use.  Says  the  Smrti  : 

“  Two  loin-cloths,  a  blanket  to  ward  off  cold  and  a 
pair  of  wooden  shoes,  these  he  may  take  to  and  should  by  no 
means  take  to  any  other  thing.” 

“  His  bodily  comfort  ”  comprises  of  covering  the 
secret  parts  with  the  loin-cloth,  warding  off  the  discom¬ 
fort  arising  from  animals  and  venomous  reptiles  with  the 
bamboo-stick  and  providing  against  the  inclemency  of  the 
weather  with  the  blanket ;  as  also  the  avoidance  of  con¬ 
tact  with  unclean  spots  on  the  way,  by  wearing  a  pair  of 
wooden  shoes,  implied  by  the  word  “  and  ”  in  “  and  a 
blanket  ”.  The  doing  “  good  to  the  world  at  large  ”  con¬ 
sists  in  enabling  people  to  acquire  good  Karma  by  offer¬ 
ing  proper  salutation,  alms,  etc.,  to  the  Samnydsin  re¬ 
cognized  by  the  insignia  of  the  holy  order  to  which  he 
belongs,  viz.,  the  bamboo-stick  and  the  rest.  There  is 
also  the  further  implication  in  "  and,”  that  the  Samnyd¬ 
sin  should  acquit  himself  true  to  tradition,  in  a  way  befit¬ 
ting  the  venerable  stage  of  life  he  has  attained. 

Wih  a  view  to  suggest,  that  the  taking  to  the  loin¬ 
cloth,  etc.,  is  intended  more  as  a  measure  of  convenience 
than  as  an  absolute  injunction  to  be  conformed  to,  it  is 
further  said : 

“  Even  that  is  not  absolutely  necessary.” 

Even  the  injunction  relating  to  taking  to  the  loin¬ 
cloth  and  the  rest,  is  not  absolute  in  the  case  of  the 
Yogin-Parama-hafnsa,  but  is  only  a  contingent  or  con¬ 
venient  suggestion.  In  the  case  of  one  who  has  only 
taken  to  the  order  of  the  Renunciation-of-the-Seeker, 
taking  to  the  bamboo-stick  in  particular,  is  considered 
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absolutely  necessary  and  parting  with  the  stick  is  thus 
absolutely  prohibited  in  his  case  in  the  Smrti : 

“  The  contact  of  the  body  with  the  stick  is  enjoined  as 
always  ‘  necessary  ’ ;  the  wise  man  should  never  go  without 
the  stick,  even  over  a  distance  which  is  thrice  the  length 
covered  by  an  arrow-flight.” 

The  penalty  for  (the  breach  of  this  injunction)  the 
loss  of  the  stick  is  set  down  in  the  Smrti  as  a  hundred 
Pranayamas :  “  He  must  do  a  hundred  on  parting  from 
the  stick.” 

The  text  proceeds  to  explain  the  “  essential  condition  ” 
of  the  Yogin-Parama-hamsa  in  the  following  question 
and  answer : 

u  What,  then,  is  the  essential  condition  ?  Only 
this  is  essential  :  ‘  no  stick,  no  tuft  on  the  head,  no 
sacred  thread,  nor  blanket,’ — the  Parama-Hamsa  goes 
about  with.” 

Just  as  a  Parama-hafnsa  in  the  stage  of  the  Renun- 
ciation-of-the-Seeker  has  as  his  essential  condition  the 
absence  of  the  tuft  and  the  sacred  thread,  so  also  the 
Yogin-Parama-hamsa  should  have  the  absence  of  the 
stick  and  the  blanket  as  his  essential  condition ;  for, 
otherwise,  his  mind  being  distracted  with  thoughts  gener¬ 
ated  by  the  scrutiny  of  the  stick  and  the  blankqt,  as  to 
whether  the  former  has  the  characteristics  of  a  bamboo 
and  the  latter  of  a  patched  covering  or  otherwise,  as  also 
about  the  obtaining  or  preservation  of  the  bamboo-stick 
and  the  blanket,  Yoga  which  consists  in  “  the  suppression 
of  the  transformations  of  the  thinking-principle  ”  will  be 
unattainable  to  him.  This  is  not  desirable,  for,  as  the 
rule  has  it,  “  the  bride  is  never  espoused  at  the  expense  of 
the  bridegroom’s  life.”  The  text  adds  by  way  of  suggest¬ 
ing  an  answer  to  the  doubt  as  to  how  he  should  manage 
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without  the  blanket,  etc.,  in  case  of  suffering  due  to 
inclement  weather,  etc. 

“  Neither  Cold  nor  Heat,  neither  Pleasure  nor 
Pain,  neither  Courtesy  nor  Contumely  (affect  him). — 
Also  he  is  devoid  of  all  the  six  Urmis  (conditions).” 

The  Yogin-Parama-hamsa,  whose  mind  is  entirely 
rid  of  transformations  of  any  kind,  knows  no  cold,  for, 
he  does  not  feel  it.  As  a  child,  absorbed  in  play,  feels 
no  cold  whatever,  even  on  a  winter  morning,  though  all 
uncovered,  so  does  the  Yogin  engrossed  in  the  Supreme 
Self  know  no  cold  whatever.  The  absence  of  the  feeling 
of  heat,  in  the  hot  season,  has  to  be  similarly  inferred. 
So  also  the  absence  of  all  feeling  due  to  the  downpour  of 
rain  on  his  body,  in  the  rainy  season,  has  to  be  under¬ 
stood  as  implied  in  the  word  “  nor  ”.  Since  he  feels  nei¬ 
ther  cold  nor  heat,  it  goes  without  saying,  that  he  knows 
not  the  “  pleasure  or  pain  ”  generated  by  these  two.  Cold 
produces  pleasant  sensations  in  the  hot  season  and  pain¬ 
ful  ones  in  the  cold  season.  The  opposite  of  the  above  is 
to  be  seen  in  the  case  of  heat.  “  Courtesy  ”  refers  to  the 
regard  and  esteem  in  which  one  is  held  by  others;  “  Con¬ 
tumely  ”  refers  to  the  discourtesy  and  want  of  esteem 
shown  by  others.  When  none  beside  himself  is  at  all 
seen  by  the  Yogin-Parama-hamsa  in  the  whole  universe, 
both  “  Courtesy  and  Contumely  ”  stand  aloof  from  him. 
The  word  “  nor  ”  standing  between  “  Courtesy  ”  and 
“  Contumely  ”  refers  also  to  the  absence  of  the  pairs  of 
opposites,  such  as,  friends  and  enemies,  love  and  hatred, 
etc.  The  “  six  conditions  ”  are  Hunger  and  Thirst,  Grief 
and  Delusion,  Dotage  and  Death.  These  three  pairs  being 
respectively  the  characteristic  qualities  of  the  Vital 
Breath,  the  Mind  and  the  Body,  their  avoidance  by  the 
26 
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Yogin,  who  is  intent  on  the  Realization-of-the-Self  is, 
but  proper.  It  may  be,  that  all  this,  viz.,  “  neither  cold 
nor  heat,  etc.,”  is  possible  in  the  condition  of  Trance,  but 
would  not  the  pain  of  mind  resulting  from  Scandal  and 
the  like  which  affect  a  householder  affect  likewise  the 
Yogin  during  moments  of  break  ?  It  has  been  said  with  a 
view  to  clarify  such  doubt : 

“  He  (stands)  unconcerned  with  Slander,  Pride, 
Rivalry,  Ostentation,  Brow-beating,  Covetousness, 
Vindictiveness,  Opulent  Ease,  Chill  Penury,  Gallantry, 
Anger,  Niggardliness,  Peevishness,  Joy,  Envy,  Egoism 
and  the  like.” 

“  Slander  ”  is  the  attributing  of  bad  qualities  to  any 
one  by  diverse  persons.  “  Pride  ”  consists  in  indulging 
the  feeling  “  I  excel  every  other  person.”  “  Rivalry  ”  is 
the  desire  to  equal  others  in  learning,  wealth,  etc. 
“  Ostentation  ”  consists  in  showing  one’s  self  off,  while 
in  the  act  of  prayer  or  meditation,  before  others. 
“  Brow-beating  ”  is  the  confirmed  tendency  to  cow  down 
others  into  submission.  “  Convetousness  ”  is  the  greed 
for  wealth  and  chattel.  “  Vindictiveness  ”  is  the  burning 
desire  for  the  killing  of  one’s  foes.  “  Opulent  Ease  ”  is 
the  steadiness  of  the  mind  which  comes  of  the  acquisition 
of  wealth  and  such  other  things  conducive  to  comfort- 
“  Chill  Penury  ”  is  just  the  opposite  of  “  Opulent  Ease  ” 

• 

“  Gallantry  ”  is  desire  for  delighting  in  the  company  of 
women,  etc.  “  Anger  ”  is  the  ebullition  of  temper,  born 
of  interruption  in  the  achievement  of  one’s  desire. 
“  Niggardliness  ”  is  the  reluctance  one  feels  to  part  with 
wealth,  once  it  is  acquired.  “  Peevishness  ”  refers  to  the 
perversity  of  intellect,  which  causes  a  wrong  perspective 
for  things  good  and  bad,  “  Joy  ”  is  the  emotion  which  is 
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indicative  of  ones  pleasant  frame  of  mind  and  which 
finds  expression  in  ones  blooming  features.  “  Envy  ”  is 
that  quality  of  the  Mind,  which  is  based  on  prejudice, 
inducing  one  to  find  faults  even  in  others  merits. 
“  Egoism  ”  is  mistaking  the  agregate  of  the  body,  the 
senses  and  the  like  for  the  real  “  Ego  ”  The  words 
“  and  the  like  ”  refer  to  the  sense  of  ownership,  excel¬ 
lence,  etc.,  induced  in  one,  in  his  personal  belongings.  The 
word  “  and  ”  before  “  the  like  ”  implies  the  giving  up 
of  the  opposites  of  the  things  enumerated  in  the  text 
viz.,  Praise,  Humility,  etc.  In  other  words,  having 
given  up  all  these,  viz.,  Slander,  etc.,  that  is  to  say, 
having  got  rid  of  them  by  the  practice  of  the  Obliteration 
of  Latent  Desire  in  the  manner  prescribed  before,  the 
Yogin  should  take  his  stand. 

In  answer  to  the  question,  how,  while  ones  body  yet 
exists,  could  it  be  possible  to  give  them  up,  the  text 
proceeds  further  : 

“  One’s  body  is  looked  upon  as  a  corpse  as  it 
were,  as  the  same  has  been  discarded.” 

That  body  which  at  first  belonged  to  the  Yogin  is 
now  looked  upon  by  him  as  a  corpse  as  it  were,  because 
of  its  being  looked  upon  as  other  than  that  Consciousness 
which  is  his  real  Self.  Even  as  a  man  of  piety  holds 
himself  aloof  from  a  dead  body  and  looks  at  it  only 
from  a  distance,  lest  its  touch  might  pollute  him,  so 
does  the  Yogin  always  take  care  to  look  upon  his  body 
as  apart  from  his  real  Self  which  is  all  Consciousness ; 
lest  any  confusion  should  lead  to  the  sense  of  false 
identity  of  the  two  (body  and  Self).  The  reason  for  this 
is,  that  “  the  same  has  been  discarded  ”  by  the  teacher’s 
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precepts,  by  the  word  of  the  holy  Scripture  and  by  ones 
own  experience,  as  being  apart  from  the  real  Self. 
Hence,  it  is  possible  to  give  up  Slander,  etc.,  even  while  the 
body  exists,  as  the  body,  which  is  quite  apart  from 
Consciousness,  would  be  looked  upon  as  a  corpse. 

Confusion  as  to  the  points  of  the  compass,  though 
dispelled  with  the  rising  of  the  Sun,  may  possibly  arise 
occasionally ;  similarly,  doubt  as  to  the  identity  of  the 
Self  with  the  body,  etc.,  though  dispelled  with  the 
dawning  of  Discrimination,  may  occasionally  give  room 
for  pain  caused  by  Slander,  etc.  With  a  view  to  dispel 
such  doubt  the  text  says  : 

“  He  is  constantly  free  from  that  which  is  the 
cause  of  Doubt,  False  Knowledge  and  Illusion.” 

“  Doubt  ”  is  the  vascillation  of  the  Mind  as  to  whether 
the  Atman  is  possessed  of  the  function  of  a  doer  or  not. 
“  False  knowledge  ”  is  the  certainty  of  the  Mind,  that  the 
Atman  is  only  of  the  form  of  the  body,  etc.  Both  these 
are  subjective ;  but  the  “  Illusion  ”  here  referred  to  is 
objective  and  is  of  various  kinds,  as  has  been  explained 
in  the  verse  of  the  Bhagavad-glta,  which  says  “  Abandon¬ 
ing  without  reserve  all  desires,  etc.”  (B.  G.  VI,  24.)  The 
cause  of  this  Illusion  (Ignorance)  is  fourfold  :  Ignorance 
(Avidya)  in  taking  the  non-eternal,  impure,  evil  and 
non-dtman,  to  be  eternal,  pure,  good  and  Atman  respect¬ 
ively,  according  to  an  aphorism  of  Patanjali.  (II,  5.) 
The  first  is  believing  mountains,  streams  and  the  like, 
which  are  impermanent  to  be  permanent;  the  second 
consists  in  entertaining  the  mistaken  notion  of  purity  in 
the  impure  body  of  wife,  child  and  the  like ;  the  third 
arises  from  regarding  husbandry,  commerce  and  the  like 
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as  good,  though  they  are  really  the  generators  of  evil ; 
the  fourth  is  confounding  the  body  of  wife,  child  and  the 
rest,  which  is  only  secondary  to  one’s  own  and  entirely 
false,  as  also  one’s  physical  and  other  sheaths  (of  food, 
etc.,)  with  one’s  real  Self.  The  cause  of  these,  viz., 
“  Doubt  ”  and  the  rest,  is  Ignorance  and  impressions  born 
of  Ignorance,  which  hide  the  Essence  of  the  Secondless 
Brahman.  This  Ignorance  of  the  Yogin-Parama-hamsa 
is  destroyed  by  the  knowledge  of  the  import  of  the 
Great  Texts ;  and  impressions  of  Ignorance  are  done 
away  with  by  the  practice  of  Yoga.  In  the  confusion 
about  points  of  the  compass  just  referred  to,  by  way 
of  illustration,  though  the  original  cause  is  removed, 
there  is  the  possibility  of  its  repetition,  because,  im¬ 
pressions  born  of  that  cause  still  persist.  In  the  case  of 
the  Yogin-Parama-hamsa ,  however,  as  both  these  causes 
of  Illusion  have  once  for  all  been  laid  at  rest,  where  is 
the  possibility  of  “  Doubt  ”  and  its  accompaniments 
ever  recurring  ?  Considering,  therefore,  the  impossibility 
of  a  recurrence  of  Doubt  and  the  rest,  it  has  been  well 
said,  that  the  Yogin  is  “  constantly  free  ”  from  those 
causes.  While  there  is  freedom  from  Ignorance  and 
its  impressions,  as  such  freedom  can  never  be  undone, 
after  it  is  once  accomplished,  this  Obliteration  of  the 
causes  of  “  Doubt,”  etc.,  is  “  constant.” 

The  text  further  refers  to  the  cause  of  such 
constancy  : 

“  He  is  permanently  Enlightened  in  It.” 

The  word  “  It,”  which  is  a  pronoun  which  conveys  the 
sense  of  “  reputed,”  here  refers  to  that  Supreme  Atman, 
which  is  so  celebrated  in  all  the  Upanisads.  The  Yogin 
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who  is  for  ever  awake  in  the  light  of  this  Supreme  Atman 
is  said  to  be  4 4  permanently  Enlightened  in  It.”  For, 
it  is  only  the  Yogin,  who,  bearing  in  mind  the  text, 
44  The  Brahmana  with  firm  resolve,  having  known  It, 
should  ever  continue  in  the  knowledge  of  the  Self,”  gets 
over  all  mental  distraction,  with  the  force  of  Yoga  and 
continues  in  the  knowledge  of  the  Self,  without  inter¬ 
mission.  Thus,  this  44  Enlightenment  ”  being  everlasting, 
the  Obliteration  of  Ignorance  and  its  impressions,  which 
must  disappear  in  the  light  of  this  Knowledge,  is 
bound  to  be  equally  everlasting. 

The  text  then  proceeds  to  distinguish  this  Supreme 
Atman,  thus  revealed,  from  the  Is'vara,  recognized  by 
the  logicians,  as  a  separate  entity : 

“  And  ‘  That  (is)  only  his  own  Self  ’  (is)  his 
stand-by.” 

The  Yogin,  gaining  conviction  of  the  truth,  that 
the  Brahman,  which  is  the  theme  of  all  the  Upanisads, 
is  his  own  Self  and  is  none  other  than  his  own  Self, 
takes  his  stand  by  it. 

Next  is  described  the  manner  in  which  the  Realiza¬ 
tion  of  the  Brahman  is  attained  by  the  Yogin : 

“  I  am  only  He — Who  is  tranquil  and  immobile 
— that  Nondual  Essence  of  Consciousness  and  Bliss  ; — 
That  alone  is  my  highest  status.” 

The  Yogin  gains  the  conviction  44 1  am  no  other  than 
He,”  that  Paramatman  (Supreme  Being) ;  tranquil,  free 
from  all  distraction,  such  as  anger  and  the  like  ;  immobile, 
devoid  of  action,  such  as  locomotion,  etc. ;  above  all 
distinction,  inherent,  specific  or  generic  and  nondual, 
the  one  Essence  of  Existence,  Consciousness  and  Bliss. 
That  Essence,  the  Brahman  is  my  highest  44  status,”  the 
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real  form  and  nature  of  the  Yogin- Par  ama-hamsa,  and 
not  the  one  which  has  relation  with  doing  or  experien¬ 
cing  the  result  of  karma  ;  for,  this  one  is  the  offspring  of 
Illusion.  It  may  be  asked,  if  the  Self  within  is  the  Para- 
Brahman,  how  then  is  it  that  we  do  not  realize  the  Bliss 
(which  is  the  Essence  of  such  Brahman)  in  this,  our 
present  condition  ?  This  Realization  of  Bliss  is  thus 
explained  with  illustration,  by  those  who  know : 

“  Butter,  though  present  in  every  limb  of  the  cow, 
conduces  naught  to  her  nourishment ;  it  serves  as  the  best 
medicine  to  the  selfsame  cow,  on  being  worked  out  into  its 
proper  form.  In  the  same  manner,  the  Great  Lord,  present 
in  the  bodies  of  all  beings,  even  like  the  said  butter,  bestows 
no  favour  on  men,  if  He  is  not  approached  with  due 
devotion.” 

If  the  teacher,  father,  brother  and  others  who  stood 
in  that  relation  to  the  Yogin  in  his  previous  stage  in  life, 
should,  being  themselves  yet  devoted  to  the  path  of 
action  actuated  by  blind  faith,  try  to  confound  him,  by 
taking  him  to  task  for  his  having  become  a  renegade, 
by  giving  up  the  tuft  of  hair,  the  sacred  thread,  the 
three  daily  austerities  and  the  like,  the  Lord  seeks  to 
show  how  the  Yogin  should  acquit  himself  with  a  view 
to  ward  off  such  confusion  : 

“  And  That  alone  is  the  tuft,  That  again  is  the 
thread, — from  the  knowledge  of  the  oneness  of  the 

Supreme  Atman  and  his  own  Self,  all  sense  of  distinc¬ 
tion  between  the  two,  stands  destroyed  ; — That  is  the 
daily  austerity.” 

What  is  typified  as  the  knowledge  of  the  Brahman , 
which  is  the  theme  of  all  the  Upanisads,  that  alone 
serves  the  purpose  of  the  external  symbols  characteristic 
of  all  austerities,  viz.,  the  tuft,  the  thread,  etc.  By  the 
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words  “  And  ”  and  “  again  ”  are  to  be  construed  Mantra 
(the  uttering  of  Vedic  incantations)  and  Dravya,  the  re¬ 
quisite  materials  which  are  also  the  other  characteristics 
of  austerities.  The  kinds  of  bliss.,  such  as  the  attainment 
of  heaven,  etc.,  which  result  from  the  austerities  and 
the  adoption  of  their  symbols,  such  as  the  tuft,  etc., 
are  all  attainable  only  by  the  Realization  of  the  Brahman ; 
for,  all  objective  happiness  is  nothing  but  a  speck  of  the 
Bliss  of  the  Brahman.  “  Others,  i.e.,  all  beings,  have 
their  sustenance  only  from  a  particle  of  the  Bliss,” 
(Br.  4,  3,  32.)  says  the  S'ruti.  The  Atharvanikas  have 
this  very  idea  in  mind,  when  they  chant  in  the  Brahmo- 
panisad : 

“  The  Enlightened,  having  shorn  his  head  clean, 
including  the  tuft  of  hair,  should  give  up  also  that  external 
symbol,  the  sacred  thread  ;  he  should  henceforward  invest 
himself  with  the  immutable  Supreme  Brahman ,  treating 
It,  as  the  sacred  thread.  That  which  binds,  they  call  it,  a 
thread  ;  this  thread  is  verily  the  highest  status  ;  that  Brah- 
mana  who  understands  this  thread  has  reached  the  outermost 
boundary  of  the  entire  Veda.  The  thread  on  which  hangs  the 
entire  universe,  even  like  so  many  bejewelled  beads  mounted 
on  a  string, — that,  the  Yogin ,  who  understands  Yoga  and  has 
seen  the  light,  should  wear  about  him.  The  enlightened 
Knower  of  the  Truth,  standing  firm  in  the  highest  Yoga , 
should  cast  away  the  symbolic  thread  he  wears.  Whosoever 
wears  this  thread  of  the  form  of  the  Brahman,  would  neither 
be  polluted  nor  unclean,  in  consequence  of  the  wearing  of  this 
thread.  Those  indeed  are  the  true  Knowers  of  the  Brahman 
in  this  world,  the  true  wearers  of  the  true  sacred  thread,1  who 
have  Gnosis  as  their  sacred  thread  and  wear  it  inside  of 
themselves.  Those,  who  have  Gnosis  for  the  tuft  of  hair  on 
the  head,  who  are  firmly  installed  in  their  Gnosis  and  have 
Gnosis  for  their  sacred  thread,  find  in  Gnosis  the  highest  aim 
of  their  life,  for  Gnosis  is  all  pure  and  holy.  That  enlightened 
one  who  has  no  other  tuft  but  Gnosis  (issuing  out  of  him), 

’  For,  that;  thread  is  supposed  to  give  the  necessary  spiritual  capacity 
to  perform  austerities,  etc.  Before  this  thread  is  formally  given  no  one 
can  perform  anyAeligious  rites. 
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even  like  the  uprising  flame  of  fire,  verily  keeps  the  tuft  over 
his  head,  not  those  who  merely  wear  the  hair  in  any  fashion. 
Such  Brahmanas  and  others,  as  are  entitled  to  certain  rites 
prescribed  in  the  Veda ,  should  wear  this  thread  alone,  for, 
that  is  the  badge  prescribed  to  be  worn  by  those  who  have 
the  right  to  perform  these  rites.  He,  who  wears  the  tuft  as 
well  as  the  thread  of  Gnosis  pure  and  simple,  is  declared  by 
the  Knowers  of  the  Brahman  to  be  endowed  with  the  full 
franchise  of  Brahmanhood .  This  sacred  thread  is  the  highest 
resort,  the  ultimate  goal ;  the  Enlightened  Knower  is  the  real 
wearer  of  this  thread ;  those  who  are  in  the  know,  recognize 
him  alone  as  the  real  sacrificer.” 

Hence,  even  as  there  are  the  “  tuft  ”  and  the  “  sacred 
thread  ”  for  the  Yogin,  so  also  there  is  the  “  daily  auster¬ 
ity.”  The  sense  of  distinction  (between  the  Paramatman 
and  the  Jlvatman)  which  is  born  of  Illusion,  is  entirly 
demolished  by  the  knowledge  of  the  oneness  of  the 
Paramatman ,  the  theme  of  the  S'astras  and  of  the  Jlvat¬ 
man,  the  “  ego  ”  of  all  conscious  acts,  brought  about  from 
hearing  the  Great  Text.  The  impossibility  of  the  further 
recurrence  of  this  Illusion  is  the  special  merit  of  such 
demolition.  As  this  knowledge  of  the  oneness  of  the 

two _ the  Jlvatman  and  the  Paramatman — is  brought 

about  at  the  point  where  the  two  fuse,  so  to  speak,  into 
each  other,  this  is  said  to  be  the  real  Samdhya  of  the 
Yogin,  even  as  the  performance  of  austerity,  assigned  by 
the  Veda  to  the  time  when  day  and  night  meet  together,  is 
known  as  Samdhya .x  It  being  so,  the  Yogin  cannot,  in  any 
manner,  be  insulted  by  fanatics  actuated  by  blind  faith. 

i  The  word  is  “  Samdhya  ”  which  means  “  a  joint  ".  Ordinarily  the 
joint  is  placed  at  the  beginning  and  the  end  of  day,  when  “  night  joins  with 
day."  This  is  the  moment  of  twilight-worship.  Raja-yoga  interprets  it 
to  mean  the  point  where  the  individual  soul  merges  into  the  Supreme  Soul 
and  oneness  is  realized.  Hat, ha-yoga  also  has  its  own  interpretation  of 
Samdhya.  The  fusion  of  the  Ida  and  the  Ping  ala— the  Sun-  and  the  Moon- 
breaths  in  the  Susumna,  when  both  flow  together,  is  the  real  point  of  all 
formal  twilight-worship  and,  truly  enough,  such  fusion  does  take  place  at 
both  the  twilights  and  at  midday  and  midnight, 
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Thus,  the  answer  to  the  question, — “  What  is  the 
path  ?  ” — is  given  in  the  words  beginning  with  “  This 
(person)  should  renounce  his  wife,  children,  etc  Having 
answered  the  question, — ■“  What  is  their  condition  ?  ” — 
briefly  in  the  words  “  The  Maha-purusa,  etc.”  and  further 
amplified  it  in  the  words,  “  He  is  constantly  free  from, 
etc.”  the  text  now  proceeds  to  sum  up  thus : 

“  Having  given  up  all  desire  in  non-duality  (is) 
the  highest  status.” 

As  Anger,  Avarice  and  the  like  spring  from  Desire, 
by  the  giving  up  of  Desire,  all  these  faults  of  the  Mind 
disappear.  By  the  Vajasaneyins  is  chanted  the  following 
with  this  in  mind  :  “  Now  they  say  verily  :  this  Purusa 
is  all  Desire  alone.”  (Br.  4,  4,  5.)  Hence  the  uninter¬ 
rupted  resting  of  the  Mind  of  the  Yogin,  freed  from  all 
non-duality,  becomes  possible  of  attainment. 

At  this  stage  there  arises  a  point  for  consideration  : 
Vividisa-samnyasins,  who  are  only  Seekers  who  go  about 
with  the  prescribed  stick  in  hand  and  have  not  yet  given 
up  the  Vasani  of  carrying  out  Vedic  injunctions,  would 
not  recognize  the  Parama-hamsa  carrying  no  prescribed 
stick  like  them.  It  has  been  said  with  a  view  to  clear 
this : 

He  who  bears  the  true  stick  of  Gnosis  is  called 
the  bearer  of  one  stick  ( Eka-dandin )  ;  the  bearer  of 
the  wooden  stick,  who  takes  his  mess  indiscriminately 
and  is  void  of  all  true  Gnosis,  finds  his  place  in  the 
most  terrible  hell,  called  Raurava.  He,  who  is  void 
of  Forbearance,  Knowledge,  Renunciation,  Self-control 
and  other  virtues  and  sustains  himself  only  by  alms, 
is  the  sinner  who  violates  the  sacred  vow  of  the  real 
Samnyasin.  After  knowing  this  difference,  he  (be¬ 
comes)  the  Parama-hamsa  P 
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This  “  one  stick  ”  of  the  Parama-hamsa  is  of  two 

kinds :  the  stick  of  Gnosis  and  the  bamboo  stick,  even  as 

the  “  three  sticks  ”  of  a  Tri-dandin  are  of  three  kinds 

•  • 

symbolic  of  his  Speech,  Mind  and  Body.  These  three  are 
thus  described  by  MANU  : 

“  Control  ( Danda ) 1  of  Speech,  control  of  the  Mind, 
control  of  Action, — he  who  has  these  three  constantly  in  his 
mind  is  said  to  be  the  (real)  Tri-dandin.  Possessed  of  these 
three  kinds  of  control  in  his  relations  to  all  beings  and 
having  all  Desire  and  Anger  well  under  control,  he  attains 
the  highest  aim  of  life.” 

Their  characteristics  are  thus  described  by  DAKSA  : 

“  Control  of  Speech,  of  the  Mind,  of  Action, — whosoever 
carries  these  three  constantly  about  him  is  spoken  of  as  the 
(real)  Tri-dandin.  In  the  case  of  the  first,  he  should  observe 
Silence  and  in  the  case  of  the  third,  complete  Abstinence  from 
Desire.  As  for  the  second,  the  practice  of  Pranayama  is 
prescribed.” 

Another  Smrti  has  the  reading  “  Control  of  Action 
(consists  in)  moderation  in  diet.”  These  marks  of  the 
Tri-dandin  have  also  to  be  observed  by  the  Parama-hamsa. 
Says  PlTAMAHA  with  this  view  in  mind : 

“  The  Yogin- Parama-hamsa  is  the  one  belonging  to  the 
fourth  Order  spoken  of  in  the  Veda\  he  is  possessed  of 
Forbearance  and  Observance  ;  he  is  Visnu  incarnate  and  the 
bearer  of  the  three  DandasP 

It  being  so,  even  as  Silence  and  other  virtues  are  to 
be  considered  to  be  each  a  Danda,  in  consequence  of  their 
being  useful  in  controlling  Speech,  etc.,  so  also  should 
Gnosis,  which  dispels  Ignorance  and  its  effects,  be  looked 
upon  as  a  Danda.  That  Parama-hamsa  alone  who  carries 
this  Danda  of  pure  Gnosis  is  known  as  Eka-dandin  in  the 

1  That  is  to  say  the  word  “  Danda  ”  which  means  “  stick  ”  as  well  as 
"  control  ”  is  made  to  mean  control  of  speech,  control  of  mind,  control  of 
body  ; — these  are  the  three  sticks  ordained  as  the  symbol  of  an  ordinary 
Samnyasin. 
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real  sense  of  the  word.  It  may  sometime  happen  that 
this  mental  Danda  of  Onosis  might  escape  the  Mind  for 
a  moment,  in  consequence  of  some  distraction ;  with  a 
view  to  obviate  such  a  contingency,  the  bamboo-stick  is 
borne  by  way  of  serving  as  an  aid  to  memory.  That 
Parama-hamsa  who,  not  knowing  this  essential  hidden 
truth  of  the  Veda,  should  delude  himself  into  the  belief, 
that  he  has  gained  the  End  of  Existence,  by  simply 
changing  into  the  garb  which  Samnyasa  enjoins  and  thus 
goes  about  with  a  bamboo  stick  in  hand — that  person 
finds  his  place  in  the  most  terrible  infernal  regions,  called 
Mahd-raurava,  full  of  various  kinds  of  torments.  The 
reason  for  this  is  as  follows :  Seeing  that  one  is  clad  in 
the  garb  of  a  Parama-hamsa  and  mistaking  him  for  an 
Enlightened  Knower  of  the  Truth,  all  people  treat  him 
with  a  sumptuous  meal  at  their  houses.  This  fellow, 
being  intent  on  satisfying  the  palate,  makes  no  distinction 
whatsoever,  as  to  what  he  should  take  and  what  not, 
gorges  himself  to  surfeit  and  thus  commits  a  sin  through 
such  conduct.  “  The  Samnyasin  is  not  (touched)  by 
polluted  food  ;  ”  “  He  should  beg  (alms)  of  all  the  four 
Varnas ;  ” — these  and  similar  texts  from  the  Smrtis, 
refer  to  the  Enlightened  Knower  alone.  But,  as  the  one 
under  consideration  is  an  ignoramus,  it  is  fit  and  proper 
that  hell  should  form  his  abode.  It  is  because  of  this 
that  Manu  prescribes  the  rule  about  alms,  with  a  view  to 
regenerate  such  bogus  (ignorant)  Samnyasins : 

“  One  should  never  desire  to  obtain  alms,  by  having 
recourse  to  fore-telling  portents  or  interpreting  signs,  by 
Astrology  or  Medicine,  or  by  parading  his  proficiency  in 
Grammar  and  Logic.  He  should  go  about  for  alms  but  once 
and  never  be  attached  thereto  overmuch.  For,  the  Ascetic 
attached  to  alms  is  thereby  attached  ( lured)  also  to  objects 
of  enjoyment.” 
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As  to  the  Samnyasin  who  is  engaged  in  the  practice 
of  Gnosis ,  it  has  been  said  : 

“  The  Parama-hamsa  may  eat  either  once  or  twice  (as 
he  likes),  but  he  should,  by  all  means,  constantly  keep  up  the 
flow  of  Gnosis  within.” 

It  being  so,  he  alone  is  the  Parama-hamsa  in  the 
right  sense  of  the  word,  who  carries  the  superior  Danda 
of  Gnosis ,  bearing  in  mind  the  obvious  difference  of 
superiority  and  inferiority  respectively  between  the  stick 
of  Gliosis  and  the  bamboo  stick. 

Let  the  Enlightened  Parama-hamsa  have  by  all 
means  this  Danda  of  Gnosis  alone  and  not  be  compelled 
to  carry  the  bamboo  Danda.  But  then  the  question  arises, 
as  to  how  he  should  regulate  himself  in  other  matters 
touching  his  conduct.  The  text  proceeds  to  answer  this  : 

“  Clad  only  in  the  directions,  not  obliged  to 
salute  (others),  nor  take  part  in  rituals  for  propitiating 
the  manes  of  the  departed  ancestors,  affected  by 
neither  slander  nor  praise,  the  Mendicant  should  keep 
an  open  mind  (adopt  an  attitude  of  non-committal). 
No  invocation,  nor  sending  away,  no  incantation,  nor 
meditation  nor  devotion,  neither  connotation  nor 
denotation,  neither  the  sense  of  separation  nor  of 
identity,  neither  meum  nor  tuum ,  nor  all,  nor  (the  rest) 
— the  Mendicant  has  not  even  a  residential  abode. 
He  should  not  at  all  (gather  round  him)  a  set  of 
disciples,  nor  even  have  a  look  at  them.” 

Clad  only  in  the  directions,  i.e.,  having  the  vacant 
space  around  as  covering,  in  other  words,  in  a  state  of 
nature.  What  the  Smrti  lays  down  in  : 

“  Above  the  knees  and  below  the  navel,  should  he  wear 
one  piece  of  cloth  and  with  a  second  one  to  cover  the  upper 
part  of  the  body,  should  he  go  about  for  alms  ;  ” 
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refers  to  such,  as  are  not  Yogins.  It  is  with  this  difference 
in  mind  that  it  has  been  said  before :  “  Even  that  is 
absolutely  not  necessary.” 

Even  though  it  has  been  said  in  yet  another 
Smrti : 

“  Salutation  must  be  made  to  one  who  is  a  prior 
Samnyasm  and  belongs  to  the  same  Order  and  never  to  any 
one  else,” 

yet,  as  it  refers  to  such,  as  are  no  Yogins,  there  is  no 
necessity  for  the  Parama-hamsa  to  make  any  salutation. 
Hence  has  it  been  said,  while  defining  a  Brahmana, 
“  who  has  no  salutation  to  offer,  nor  praise  to  bestow  ”. 
Taking  part  in  “  rituals  connected  with  the  propitiation 
of  the  manes  of  departed  ancestors  ”  by  offering  oblations 
at  holy  places,  like  the  Gaya,  Prayaga,  etc.,  through 
blind  faith,  is  prohibited  (in  his  case).  By  the  word 
“  slander  ”  occurring  in  the  previous  text  “  He  (stands), 
having  given  up  slander,  etc.,”  the  vexation  caused  by 
one’s  being  subjected  to  slander  emanating  from  others 
is  sought  to  be  warded  off,  while  by  the  “  slander  or 
praise  ”  referred  to  here  is  meant  what  emanates  from 
the  Parama-hamsa  himself,  directed  towards  others.  The 
non-committal  attitude  refers  to  the  absence  of  his  being 
tied  down  to  any  conventions  or  forms  in  daily  life.  As 
what  the  Smrti  enjoins  relating  to  Divine  worship,  in 
the  words : 

Y  Going  about  for  alms,  telling  the  beads  of  the  rosary, 
cleanliness,  bath,*®  meditation,  the  worship  of  the  gods — these 
six  should  always  be  implicitly  observed  as  the  mandate  of 
a  Ruler,” 

relates  only  to  one  who  is  not  a  Yogin,  with  this  in  mind, 
the  words  “  no  invocation,  etc.,”  have  been  used.  The 
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difference  between  “  Meditation  ”  and  “  Devotion  ”  consists 
in  the  fact  that  in  the  case  of  the  former  the  pondering 
over  is  occasional,  while  in  the  case  of  the  latter  it  is 
incessant.  As  the  Yogin  has  no  concern  whatever  with 
temporal  intercourse  of  the  nature  of  praise,  slander  and 
the  like,  or  likewise  with  spiritual  duties  enjoined  by  the 
Sastras,  such  as  divine  worship  and  the  like,  so,  he  has 
nothing  to  do  with  what  pertain  to  the  philosophy  of 
Gnosis,  such  as  questions  connected  with  connotation 
and  denotation.  Whereas  that  Supreme  Consciousness, 
which  is  the  Witness  of  all,  is  the  connotation  of  the 
term  “  Thou  ”  in  the  Great  Text  “  Thou  art  That,”  the 
consciousness  which  is  encased  in  the  body  is  not,  but  is 
merely  its  denotation.  The  latter  stands  quite  apart 
from  the  import  of  “  That  ”  in  the  said  text,  while  the 
former  is  identical  with  it.  The  term  “  Meum  ”  is 
capable  of  comprising  within  its  compass  and  denoting 
all  activities  depending  on  one’s  own  body,  while  those 
depending  on  another’s  body  are  comprised  in  the  term 
“  Tuum  The  two  kinds,  viz.,  the  connotation  and  the 
denotation  of  “  Thou  ”  in  the  great  text,  are  both  endowed 
with  consciousness  and  the  unconscious  world  besides  this 
is  what  may  be  comprised  in  the  word  “  all  ”  occurring  in 
“  nor  all  These  and  similar  thoughts  never  trouble  the 
Yogin  s  mind,  inasmuch  as  his  mind  is  for  ever  resting  in 
the  Brahman. 

Hence  the  Mendicant  “  has  not  even  a  residential 
abode  ”  for,  if  he  acquires  any  such  abode,  as  a  monas¬ 
tery,  as  his  permanent  residence,  he  should  thereby 
become  subject  to  the  sense  of  Meum  in  relation  to  it 
and  his  mind  will  often  be  distracted  by  indulging  in 
thoughts  connected  with  its  loss  or  improvements  to 
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be  effected  to  it.  Says  GAUDA-PADACARYA  with  all 
this  in  view : 

“  That  Ascetic  who  is  above  praise  and  salutation, 
is  beyond  the  duty  of  offering  oblations  to  the  manes  of  his 
ancestors  and  has  his  place  of  residence,  neither  changing  nor 
fixed,  is  tied  down  by  no  conventions.” 

Just  as  he  should  not  take  his  residence  in  a 
monastery,  so  also,  he  should  not  keep  even  a  single 
utensil  made  of  gold,  silver  or  any  other  metal,  for  alms 
and  for  use  in  austerities.  So  says  YAMA  : 

“  Utensils  made  of  gold  or  of  black  iron  are  not  meant 
for  Ascetics  ;  hence  the  Mendicant  should  have  nothing  to  do 
with  any  of  them.” 

Also  MANU  : 

“  He  may  keep  unbroken  utensils,  made  of  materials 
other  than  metals ;  their  purification  with  mere  clay  is 
prescribed,  even  as  of  the  ladle  in  a  sacrifice.  The  utensil 
may  be  of  either  the  pot-gourd,  wood,  clay  or  the  bamboo  ;  for, 
these  alone  are  the  utensils  prescribed  to  the  Ascetic  by  Manu, 
the  son  of  Svayam-bhu.” 

Also  BODHAYANA  : 

“  He  should  eat  of  leaves  plucked  with  his  own  hands, 
or  sere  ones  shed  of  their  own  accord,  but  never  use  the  leaf 
of  the  Banyan  or  the  holy  Fig  or  the  Karanja.  Even  when 
reduced  to  the  narrowest  straits,  should  he  never  eat  off  a 
bronze-plate, — for  one  eating  off  a  bronze-plate  verily  eats 
filth, — nor  off  a  plate  of  gold,  silver,  copper,  clay,  tin  or  lead.’’ 

Further  he  should  not  receive  the  world,  viz., 
persons,  that  is  to  say,  pupils.  Says  MANU : 

“  He  should  always  go  about  all  alone,  seeking  no  aid 
for  accomplishing  his  purpose  in  life.  Concerned  with  the 
success  of  himself  alone,  he  does  not  give  up  (anything)  nor  is 
given  up.” 

Aso  MEDHATITHI  : 

“  A  place  of  residence,  non-acquisition  of  the  (pres¬ 
cribed)  utensil,  laying  by  a  store  (for  future  use),  the  taking 
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of  pupils,  sleeping  by  day,  idle  gossip — these  six  impede  the 
Ascetic’s  tenour  of  life.  Staying  beyond  one  day  in  a  village 
and  over  five  in  a  city  at  any  time,  other  than  in  the  rainy 
season  is  what  is  meant  by  a  ‘  place  of  residence  4  Non¬ 
acquisition  of  the  (prescribed)  utensil  ’  refers  to  the  non¬ 
possession  of  even  a  single  utensil  made  of  pot-gourd,  etc., 
detailed  above,  by  the  Mendicant  who  has  to  subsist  on  alms 
alone.  4  Laying  by  a  store  ’  refers  to  laying  by  an  odd 
stick  or  the  like,  for  use  at  some  future  time,  in  addition  to  the 
stick,  etc.,  in  actual  daily  use.  4  Taking  of  pupils  ’  refers  to 
accepting  pupils  for  the  advantage  of  personal  service, 
courting  the  adoration  of  others  or  gaining  esteem  (in  other 
people’s  eyes),  but  not  out  of  humane  considerations.  Gnosis 
is  Day,  both  being  all  light ;  Ignorance  is  Night ;  Indifference 
towards  the  practice  of  Gnosis  is  4  Sleeping  by  day  ’  4  Idle 

gossip  ’  consists  in  pronouncing  benediction  and  making 
enquiries  along  the  path,  leaving  aside  matters  relating  to 
the  Atman,  going  about  for  alms  or  adoration  of  the 
celestials.” 

Not  only  should  he  not  take  the  world,  that  is  to 
say,  disciples,  but  he  should  not,  even  so  much  as,  see 
them,  for,  even  such  seeing  creates  bondage.  By  the 
words  44  nor  (the  rest)  ”  occurring  in  the  text,  it  should 
be  understood  that  the  Ascetic  should  not  commit  also 
such  other  things  (as  are)  prohibited  in  the  Smrti.  These 
(prohibited  things)  are  pointed  out  by  MEDHATITHI ; 

44  The  Ascetic  should  never  touch  these  six  :  movables, 
immovables,  seeds,  metals,  poisons  and  arms,  even  as  he 
would  not,  urine  and  faeces.  He  should  avoid  at  a  distance 
Chemistry,  Grammar,  Astrology,  Trade  and  the  various  arts 
and  crafts,  even  as  he  would,  another’s  wife.” 

Thus  is  described  the  avoidance  of  all  those  im¬ 
pediments  connected  with  temporal  and  scriptural 
things,  that  stand  in  the  way  of  the  Ascetic.  Now,  the 
text  proceeds  to  point  out,  by  way  of  question  and 
answer,  the  greatest  impediment  in  his  way  and  enjoins 
its  avoidance  altogether  : 

“  If  asked  ‘  Is  there  any  great  impediment  ?  ’ 
the  answer  is  ‘  Surely  there  is  great  impediment,’  For 
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the  reason  that,  should  Gold  be  eyed  by  the  Mendicant 
with  eagerness,  he  becomes  the  killer  of  the  Brahman  ; 
for  the  reason  that,  should  Gold  be  touched  by  the 
Mendicant  with  eagerness,  he  becomes  a  Paulkasa  ; 
for  the  reason  that,  should  Gold  be  taken  by  the 
Mendicant  with  eagerness,  he  becomes  the  killer  of 
his  Self ; — for  that  very  reason  should  Gold  be  not 
looked  at,  touched  or  taken  with  eagerness  by  the 
Mendicant.” 

That  impediment  that  encompasses  in  its  range  a 
large  number  of  things  is,  of  course,  a  great  impediment. 
Having  asserted  that  there  is  great  impediment,  the  Lord 
mentions  Gold  as  such  impediment.  If  Gold  is  looked  at 
with  eagerness,  that  is  to  say,  full  of  keen  desire,  then, 
the  Mendicant  becomes  the  killer  of  the  Brahman. 
Impelled  by  this  greed  for  Gold,  he  always  puts  forth 
effort  in  the  direction  of  its  acquisition  and  preservation ; 
not  only  so,  but,  by  way  of  refutation  of  such  vain 
endeavour,  he  sets  about  the  task  of  vilifying  the  teach¬ 
ings  of  the  Vedanta,  which  go  to  explain  the  illusory 
nature  of  the  phenomenal  world  and  clings  strongly  to 
its  reality.  In  this  manner,  that  secondless  Brahman,  the 
truth  of  which  is  so  well  established  by  the  S'astra  is,  as 
it  were,  killed  by  the  Mendicant.  Hence  he  verily 
becomes  the  killer  of  the  Brahman.  So  also  says  the 
Smrti : 

“  He  who  says  that  there  is  no  Brahman ,  he  who  sets 
himself  against  the  Knower  of  the  Brahman  and  he  who 
cherishes  that,  which  is  not  really  the  Brahman ,  as  the  real 
Brahman ,  these  three  are  all  killers  of  the  Brahman .” 

.  Also, 

“  He  should  be  known  as  the  killer  of  the  Brahman , 
who  is  a  renegade  beyond  the  pale  of  all  recognized  schools  of 
thought.” 
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If  Gold  is  touched  with  eagerness,  then  the  Mendi¬ 
cant,  who  touches  it,  is  degraded  to  the  condition  of  a 
Paulkasa,  i.e.,  a  veritable  Mleccha.  Such  a  degradation 
is  thus  prescribed  in  the  Smrti : 

“That  Mendicant  verily  has  his  degradation,  who  is 
(guilty)  of  committing  these  two  (sins),  viz .,  consciously  part¬ 
ing  with  his  semen  and  laying  by  a  store  of  wealth.” 

Nor  should  Gold  be  taken  with  eagerness.  If  it  is 
taken,  the  Mendicant,  by  this  his  act,  becomes  the  killer 
of  the  detached  Self,  which  is  all  Consciousness,  and  is  the 
Witness  of  the  body  and  the  senses;  for,  he  thereby 
deprives  his  Self  of  its  natural,  detached  state  and 
construes  it  as  the  enjoyer  of  Gold  and  the  like.  About 
the  grossly  sinful  nature  of  such  an  unnatural  con¬ 
struing,  the  Smrti  says : 

“  He  who  construes  the  Self,  which  is  otherwise  by 
nature,  as  other  than  what  it  really  is — what  sin  is  not 
committed  by  that  thief,  who  is  stealing  his  own  Self  ?  ” 

Moreover  to  the  killer  of  the  Self  are  ascribed,  by 
the  S'ruti,  several  worlds,  which  are  devoid  of  even  the 
least  tinge  of  happiness  and  full  of  a  thousand  forms  of 
dire  pain  and  misery  : 

“  Those,  verily,  are  the  spheres  of  the  demons  ( Asuryah ), 
all  enveloped  in  thick  darkness.  Them,  those,  i.e.,  such  as 
are  killers  of  the  Self,  reach  after  death.” 

In  the  looking  at  and  the  touching  of  Gold  spoken  of 
in  the  text,  are  respectively  implied  the  hearing  about 
and  the  talking  about  Gold.  In  the  taking  o/G old  is 
similarly  implied  dealing  with  Gold.  The  meaning 
is  that  everything  connected  with  Gold — whether  hearing 
about  it  or  describing  its  merits  or  dealing  with  it,  such 
as  by  purchasing,  etc.,  with  eagerness,  is  as  much  sinful 
as  the  looking  at,  the  touching  and  the  taking  of  it, 
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spoken  of  in  the  text.  As  looking  at  Gold  and  other 
similar  acts,  with  eagerness,  are  the  causes  of  sin,  the 
Mendicant  should  hence  avoid  looking  at  Gold  or  touching 
it  or  taking  it,  etc.  The  advantage  derived  from  such 
avoidance  of  Gold  is  thus  set  forth : 

“  Whoever  has  his  standby  in  the  Self, — all 
desires  harboured  in  his  mind  altogether  turn  away  ; 
he  winces  not  under  pain  ;  he  is  indifferent  to  pleasure. 
(There  is)  utter  abandonment  of  attachment  (of  any 
kind)  ;  detachment  from  all  things,  good  or  bad  ;  he 
neither  hates  nor  rejoices  ;  activity  of  all  his  senses 
entirely  ceases.” 

As  children,  wife,  house,  property  and  such  other 
objects  of  desire  are  dependent  on  Gold  (i.e.,  wealth), 
when  Gold  is  abandoned,  those  desires  of  every  kind 
harboured  in  the  Mind,  turn  away,  i.e.,  do  not  any  more 
stay  in  the  Mind.  When  desires  cease,  neither  sorrow 
nor  desire  is  caused  by  the  pain  or  pleasure  arising 
from  previous  Karma.  This  has  been  fully  explained, 
when  dealing  with  the  Sthitaprajna.  As  temporal  pain  and 
pleasure  cause  distraction,  even  in  the  case  of  desire  for 
enjoyment  in  the  other  world,  there  should  arise  a  sense 
of  utter  abandonment.  For,  it  is  only  one,  who  has  desire 
for  the  pleasures  of  this  world,  that  yearns  for  enjoy¬ 
ment  in  the  other  world,  inferred  from  the  example  of 
the  former.  Hence,  it  is  but  proper,  that  he,  who  is 
indifferent  to  temporal  pleasure,  should  likewise  be 
indifferent  to  the  pleasure  that  might  await  him  in  the 
life  after  death.  It  being  so,  he  becomes  entirely  detached 
from  all  things  good  or  bad,  that  is  to  say,  agreeable  or 
disagreeable,  everywhere,  i.e.,  in  this  world,  as  well  as 
in  the  next.  This  also  equally  applies  to  hatred  and 
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rejoicing,  for,  such  an  Enlightened  Knower  hates  not 
even  his  direst  enemy,  nor  does  he  rejoice  at  the  sight 
of  any  one  doing  good  to  him.  That  person,  who,  thus 
devoid  of  hatred  or  rejoicing,  stands  ever  in  the  Atman , 
has  the  activity,  i.e .,  trend  of  all  his  senses  at  an  end. 
With  such  cessation  of  activity  of  his  senses,  there  will 
be  no  manner  of  impediment  to  (his  attaining)  Ecstatic 
Trance. 

The  question  “  What  is  their  condition  ?  ”  has  been 
answered  before,  in  brief  and  at  length  ;  the  same  has 
been  enlarged  upon  in  this  place,  in  connection  with 
the  discourse  relating  to  the  avoidance  of  (all  contact 
whatever  with)  gold. 

The  text  then  proceeds  to  conclude  the  subject  of 
the  Renunciation-of-the-Enlightened : 

“  (He)  becomes  fully  satisfied  in  the  complete 
discharge  of  every  duty,  by  realizing :  ‘  I  am  that 
Brahman  which  is  All  Transcendent  Bliss  and  the  One 
(fountain  source  of  all)  Consciousness.  ’  ” 

This  Yogin-Parama-hamsa  reaches  the  delightful 
condition  of  fulfilling  all  duties  whatever,  on  his  ever 
realizing  “  That  Brahman  described  in  the  Upanisads 
as  that  Supreme  Self  which  is  All  Bliss  and  the  One 
Consciousness — I  am  that  Brahman  ”.  So  also  says  the 
Smrti : 

“  Regaling  in  the  nectar  of  Gnosis  to  his  heart’s 
content,  fully  satisfied  in  the  complete  discharge  of  every 
duty,  there  remains  nothing  for  the  Yogin  to  do  :  if  at  all  there 
is  anything  which  remains,  then  he  cannot  be  reckoned  as 
having  attained  Gnosis .” 

May  the  Lord  Yidya-tlrtha,  dispelling  the  darkness 
from  the  heart,  by  (the  torchlight  of)  Jivan-mukti-viveka, 
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give  us  the  Supreme  End  of  human  Existence  in  its 
entirety. 

End  of  the  Fifth  Chapter  on  the  “  Renunciation-of- 
the-Enlightened.” 


Om  Tat  Sat 


A  GLOSSARY  OF  TECHNICAL  TERMS 


AGNI-HOTRA-GRHA — the  house  where  the  sacred  fires 
are  kept. 

Adhi-matra — excessive. 

Anumana — inference. 

Antar-anga — intimate  ;  immediate. 

Anvaya — positive  aspect. 

Abhimana — conceit. 

Abhyasa — application. 

Aloluptva — uncovetousness. 

Asamprajnata-samadhi — the  state  of  Ecstatic  Trance. 
Agama — testimony. 

Atmanubhava- — self-realization. 

Anus'r  a  vika^ — scriptural . 

As'rama — stage  of  life. 

Asana — posture. 

Is'vara-pranidhana — resignation  to  Is'vara. 

Uc-chvasa — inspiration. 

Udita — revived. 

Upasarga — obstacle. 

Upeksa — indifference. 

Rtarh-bhara — truth-bearing. 

Ekagrata — one-pointedness  ;  concentration. 

Karuna — compassion. 

Kaivalya — alone-ness  ;  liberation. 

Gunatita — one  beyond  the  three  properties. 

Citta — the  thinking  principle. 

Citta-vrtti — transformation  or  function  of  the  mind. 
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Jala-pavitra — filter-cloth. 

Jijnasu — seeker  after  knowledge. 

Jivan-mukti — liberation-in-this-life. 

Jnanin — the  enlightened. 

Tapas — mortification  ;  penance. 

Tam  as — grossness. 

Tivra-samvega — one  whose  feeling  is  ardent. 
Dambha — hypocrisy. 

Darpa — arrogance. 

Dvandva — pairs  of  opposites. 

Dvesa — hate. 

Dharana — contemplation. 

Dhyana — absorption. 

Nih  -s'vasa — expiration . 

N  ididhy  asana — assimil  ation . 

N  iyama — observance. 

N  irodha — inter  ception . 

Nir-bija — seedless. 

Para-vairagya — supreme  renunciation. 
Purusa-yatna — free  action. 

Paurusa — free  action. 

Prati-samkrama — ehange. 

Pratyaksa — direct  cognition. 

Pratyahara — withdrawing. 

Pramana — right  knowledge. 

Prastara — a  clump  of  kus'a-grass. 

Prana — vital  breath. 

Prarabdha-karma — the  chain  of  necessity. 
Bahir-anga — mediate. 

Brahma-carya — continence. 

Brahmana — one  who  has  realized  the  Brahman. 
Madhya — moderate. 

Manana — reflection. 

Mano-nas'a — dissolution  of  the  mind. 
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Mudita — complacency. 

Munitva — melting  in  silence. 

Mj*du — mild. 

Maitr! — friendship. 

Moha — delusion. 

Rajas — energy. 

Raga — love. 

Varpa — caste.  v 

Vasana — impression  ;  latent  desire. 

Vasana-ksaya — obliteration  of  latent  desire. 

Vikalpa — fancy. 

Vijnana- — self-realization. 

Videha-mukti — liberation  following  the  dissolution  of 
the  body. 

Vidvat-samnyasa — renunciation-of-the-enlightened. 
Viparyaya — wrong  knowledge. 

V  irakti — detachment. 

V  irama — su  spension. 

Vividisa-samnyasa — renunciation-of-the-seeker. 

V  iveka — discrim  ination. 

Virya — energy. 

Vairagya — detachment. 

Vyatireka — negative  aspect. 

Vyasti — microcosm. 

V  yutthana — distraction. 

S' ant  a — repressed. 

S'esa — remnant. 

Soka — sorrow. 

S'auca — purity. 

Srav  apa — study . 

S'ruta — revelation. 

Samjna — consciousness. 

Samprajhata-samadhi— the  state  of  ordinary  concentra¬ 
tion. 

29 
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Samskara — impression. 

Sanga — attachment. 

Satkara — devotion. 

Sattva — placidity. 

Samasti — macrocosm . 

•  • 

Samadhi — trance. 

Samapatti — meditation. 

Sarvarthata — distraction. 

Sthita-prajna — one  lost  in  ecstasy. 
Smaya — pride. 

Svadhyaya — study. 

Hydaya-granthi — the  knot  in  the  heart. 
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3T°  |^7ircrq5f3|f%^q 

Ro  30  fq^yiOTq 

^cn^dq^ci 
^»a»  gptfflciT 


II  II 

fq^farT  IfgfT  It  5|^ts%55  ^qq  I 
flit  cw?  q;?  fqqratlqk^q  u  {  \\ 
fqfqfqqFrre  fqg^qw  =g  W:  i 
tg  f^fg%«r  5ft^5^«r  It  qwra:  n  r  ii 
|;qwf3%Fl  qqcf^fagT  i 

3*FFT:  II  3  II 

f^faifl:%T  sifan  #TT  Ifoftfrr  =q  I 

TTTqiFq  g  qmt  fTN%  ||  S  || 

5T#  q|g%  Ifag^T  I  I 
ggsj:  m  m  3T«jTfl?Tq?nql  n  'a  ii 

S^KSRTlfat  ^1%  fTT^T^T  qfg:  | 
f^FT#^^Tft^^<Tl  f|  m  II  S  II 


3T$R§RRft  RT  ^^RT^Rf  RR  I 

ffrr  RT  gfWT  |fe  RT  tlRRR  tfRRT  II  vs  II 

SRRfftRfttf  *T  RTS*3  R5*IR  | 

fft  rffRRRR  RTRRRf  ?RTRT  R  ^Tsfq  ft  ||  /  II 

RTRmfrRTfRRRT  RtR  JRTRgR  R%3  I 

ftmf  tr^fsrt  ii  ^  ii 

gR  tfRR?  R^fJRr#Rra[R:  | 

RT5l%  RrTTRiRT  Rf%sf*R*RtRRT:  ||  \  o  || 

3  RRTRRT:  RTRTT:  RRTRRWf  I 
SRTRRltsRTTfRIRTR  T^Rt  ftfR^Rf  II  H  II 

'R#  fgRT  RR:  I 

snpfaTR  fauRteifR  RTRRRfRR:  n  ?<  n 

‘  RRTTRRT  RtatRfRS&RT:  RRSrftr  ft  ’  I 

wn%  rrr  R$Rt  R^fgR  n  \\  ii 

#st  f|  fgfRR:,  aiTRTcsf^SRRRRfaajfR  |  RRRTTRTRftRR 
tfRSR  1^R0R%  ?TRR — ‘  SRI  RRf  RTR  #ST 

Rg*RRfa:  fq^m  oft  I  RTSR  RgsRRfo:  jqijjq  w$l 

rt^r  r^ott,  rtrott  ftgst#  fauRT  ’  C-v  {%.)  fft  i 

3nRT#u«i  rrr  mh—  ‘  rt  ^  rt  srrt8Trrrr  rtrirrst  tf%  r 

«\  <* 

RRRftfttf  R  3RT%  ’  (8.  ^.)  ^ft  ‘  aRRTRRTR  RfRT§RTRfR  R  R 
3TTTRTRRR  #&3RRR  R  ?RR  Wfl  STTRR  ’  ('?,.  ?'-\.)  |j%  R  |  RT 
RtRTft^f^?5^^  RRfi  'RRTRTTRRR.  ‘  ait  R>RTRR  ’  ^RfRft.TRT 


^iR-gfR.RRl'RRRF'JFI  \ 

# 

fRRR  ff  *RT  q?RT<JTTsfRfr,RIsfR?raT  R^RR^ffRRH 

RR  3R  R  ^Rfa  #RteTf^RTRRR^R  R  'TT^fa  |  3RTRRFR 
f  ftf«lR  RR?  R  sfftR,  ^RFRfT^Rk#!  R  RRfa,  RRfRRflRR*5 
n'iai  =R  RRTrWJ:  I  RgT«n%sfq — ‘  fWRT  RRJF-R'raTRf  f^ipR? 
W  RSRTRf  ’ ;  (?)  ‘  f%  RRTRT  Rjf^RTRt  %RT  RteRRRRTSR  #&:  ’ 

(«.  w.)  flra  i  r  RsnifTm  R  ^trur  RfR?  i  3  rrtt  ^ 

RS^R^  H  irftY  I  RR  R  ‘  RR*lR  RRTTRRT  steffcSJR:  RRRffrl  ’ 
(«.  RR.)  fRIRTRT#^  fRRT%R  f[R  R*RR.  ‘  R  RT  RR  RfTRRT 
3TTtRT  ’  0.  RR.)  ff%  R^FR^RTRTR  ^R^^R  TORSRnR  I 
Rfa^sg^RR  ffct  #&:  I  ART  RTRTTgRRfirEiFR:  RRSFR^R 

rrrr  i  wjtrrj — 

vO 

‘  RfRTRRTR^TRTR  R*fRRRTfR:  | 

RtTfraRFRITfRft:  RR:  RTRR:  Rf|RI  RRR  II  ’  fFR  I 

ff  R^fR  RFRFRt  RT  ^RRjfRRRRT^R'RRTfRfR^RRTRT  TRfR- 
fRRRT  RRTTRRRTTRR  fRfRfRRFFRTR  fraTRRTRR  |  rRR  R  RRRfg: 
*FRTR)  fgfRR:,  R^NTRR>RR*RRiRTfRRTTRRTRTRrR> : ,  RRT^TR 
RRRTRqRRFRTRTRR*RrafR  | 

‘  gRFR  5HFT  RTRT  RRt  R  RRRTRR:  | 

R^TTRS:  §5ft55*T  RTRl  %FRRTRR:  II  ’ 

1  arereftfRRSSlfa  R  g5tr»ftfq?  mu:  l 
RfSjtarRPn:  1-RH  %  S*RlTRTf?f  itfsft  || 

313RftfRflf5irfa  R  S3tt  %rn:  I 

3TftRIRWI:  q?RTR  RSRRcR  fl  %fRt  II — RPTo  WI°  St»^ 


% 

mk — ‘  q  q4on  q  q^qi  qqfq  ^ftI% 

<\ 

sp^RcRT^j:  ’  (y.  \\.  3.)  |j%  |  a#r«T  <qFt 

ft>q4  i  [‘  ftpft  ’  f^ftq  sftonqft  mfmww  qT 

^qTgsfwRlSRTtfq  qfsiqg ;  fq^T^q 

sn^v;^  ^  rfifvt:  ^qq.  ftqusjfqq;  =q  *TTqg ;  ^fq  %4f 

155*fR^^4  I]  5IT(t^M  ‘qNfftft’  fRITft 
mk  ^TfqqRopqiqq  ftf i4qRq4  qi^qi?  i 
3Rf  gq  ^#tmwpm— ‘  ^ i  qigqT  qqi  m?  §qf q^q 
qqqT%  #i  k  ftqft’  ('a.  ».)  ffq  i  qsRTf^qqTqsrcqTqi 

%qfofvtfiraq  qffat  sfq,  ^?w#qg$q- 

qRRqfq  fTT^:  qjqff^qTqt  q  f^RT,  srfrF^ftfq- 

'O 

?W3n%  4%  m  STI^TT  arqft^i  ^TST^flT^  I  ^ 

*^#3:  qRT^TTSW:,  R  qqfeq 

^RJnfqqq^qH  |  fft  II  \  II 

m  fag^TTO  fq^qqTq:  I  ^Ijgfsl:  SRDPRJtf^ft- 
qj'  ct4  fqT%qf£:  qqmrqt  fqg^qw:  i  k  q 
qiqqqqq:  qqprqiqiq  i  q«iT  ft,  fqgfcsqfqforaqqRqTf- 
qqqqf  fqfqq'f'pqTqi  qfftqq  q^fq^^iwig4^f4fq<q, 
#Riqq;*nqi  #qft^rcr«nq^piT  qq$  4qfq<qT,  qq*ff  gqm- 

qxqifqg^qiq  *qq&q  tfantf  qfqq%  |  qqRft 
qfqfqqn  qqq*  i  q^qq  qqqlqra^T^qqfaraTq^ — 
‘  arq  f  qTfq*qqfs;q^  ?qgqiq;fN4qq'tfq  tfqrq  qT?rqqqq: 
q^FP^T  ^sqq^fT^TTgigftq ’  (’M,^.)  ^fq,  ‘^iqgt 


<a 

SrPERgftfa  iww  fqqfR’  Oa.  ?'A.)  fra  q  i 

^ssiTfMsfq  fqgrarara  aimra^ — ‘  ga  %  ararara  fqfeqT 
sn^roTT :  3lqorraT«f  fqlq'JiraM  ^|qonqi«r  ^jrarara  firenqq 
qtfra  ’  ('a.  \.)  ffg  i  q  qqqjqq  T%q%rarararafafci 

siiratqq  ,  gqq;raqTTqq:  ‘  fqlqraT  ’  ffg  q^qraqra  qsfftgrfqqt 
q^ms^q  q  qrasrawig.  i  q  qiq  qTimsqf  qTraraqq;:. 

qTf^qqraqqtqsisqTfqqq :  qqqqqqfqfq'raraq:  rara 
q^gTSjraPRqfqqat  ‘  3P4  qi^oi:  ’  (  '{.  ’A.)  fa?filf|gqTg  i  qg 
gq  fqfqTqqreraraTqg:  raf^raigt  qq&nqfsfq  wri^i 
qrrgs:  ‘  aRTTpqq:  qifera  fqfqq  qraqq  raswg  ’  ('a.  ^ .) 
frftra  qg ;  qqa, ,  qifqqf  ifqqrflRq  gq 
qgqrang ,  3rw  wi  1  m  qM^i:  ’  ('a.  { .)  fra  qraragsT- 
^qq^Tftqqqjirsq  qpfra  ?  sqtfftqTsMsfq  fqgra=qw- 
fqfqfgqRRqRrl  wi  fqfq.ra — ‘ggirq  fqfcraT  gfqqqfg,  qqnq 
qqifqqr  sfqrfq^ra:  qqqfra  ’  (s.  a  a.)  ffg  i  grara 

qqq#3"qg;  qqrafa  a^raira*  qqqqftqqtrarara  qqifWtqq  i 
q.gq  fqstfqg — ‘k^  ^  q^fq  fqgfg:  qqf  q 

qqgqRf  f%  sr^t  a^raira  qqi  qrsqingjTsq  ^  ffg,  g  f  rt 
gqqqiqi**  fqlqoiraT«i  ^|qoiraT«r  sg^raiq  ftam  qtfra  ’ 
(«.  <q .)  ffg  i  ‘  m  #f:  ’  fraqwqTgqqrrra  frag:  i  g=qq 
gft&q  q&q  qrara  ftfqfgqraRRi  fqqra  qiramq  g  qq 
qqfgg: ;  gaT  q  qrarapgj  gqrafm  i  qqg ,  agaraq 
fgfqfgqrararaqraraTa  i  q  q  aqqgraqqRggq  g??ffqg , 


‘fqf^H  gft&rfg’  ffrt  «T«RnsR»nW- 

IRfft:  I  gg  qftqT^Tfeiq^R^TRR  gfa^g, ,  3# 

^ggKT  %g ,  3KH  ;  ®RT  m  »1!^- 

^TRg?^raT^4  TT^Tira  g^TTR  5W:  I  ^T  ftftfan&anftRT 

«K 

gx^gw  ?ppn3tft  gqr«FffaTft,  m\  f^WRiTl%gTsfq 
sftogg^  ggfareraragT^  gqp^frqt  i  qg^l  wyjimm^-im  -.  1 

qwigwiqg^qftfw  ‘  ggfqqT 

fg^ra:  ’  ffrf  Rjfgg  I 

qw^wi  angrasrapm^  1  m  f|  gg%g  ie  gfg, 

'O 

?TTf5[^RIsfq^RM^H#fTl^^T5!Tgg^  =q  gf|g  fqfq%T- 

^qRwfggTq,  T«n^tDiT  g^tofarcftgwf^  grsM  gfg, 
q«naflwfrg*tg  wrqsftgfqfg  gg^gt  i  ^  gT?rc#NtaRngT- 
<mwi  fg«ffa^  1  a*nsHrcqf  qtfwqig  ‘  m  qwigT 
gw  ’  ($,.)  m<i*m  ^tRg^Tggriw 

‘  awqgjf&wT  spqgggRT  ^gw^T  swgggrgRg:  ’  (s..)  sfg 
f^wnftgi  gffigT:  1  mi  ‘  fgqgof  ww?A  pm  mi 
mqfM  ftwri  wfq^ftg  %^rwf  g;  wimpg  qfag- 
sgwnggfN^  ’  (s.)  fra  f^f&sg:  m  gq^®pi  ftfitf?- 
qRRqra  fggw  gws^q  ftg^qwfagsa^ — ‘  g«n*ng- 
mmi  fg|?i  fgwf^gg  gwqgqsr-.  g^grgg: 

qpfgqTWipq  qgfoqn%  fqggg  ^wwm: 

mi  griT  ^qwT^qg^giii^q't^g^fgiT^M^^- 
g^3f^f^f^^2qfg^^5^q1g%ggT^r5PT^  fggg:  5- 


^qRmiqqtSsqTqrfqg:  qqTgqqqfqqqqq*:  *RqRfq  ^gRTRl 
qRtfcl,  R  qRT#  qRT  ’  ( $, .)  ffcf  |  qqnqqqteqqh 
ftqq.  I  *RFTsfq  q*q|g&  fnt  ^^qfeRtRT^RI^Scq- 
*jqqRRq:  i  fqqqqqq  qTqfq^qfaqqRT^qfqq^:  qqBTqqi- 
qiqqq*q^  i  4  %q  qqq^rWtq^  fqqqift  ’  ( ^ .)  % fq  fqqT- 
q^r^qRT^nqqTqR^qT^qq^RTq^  fqfqfeqRRqRT  ftRqon- 
sf&HT  25  qfq,  gq:  SRTqfct:  4  ftiqt  q#RffaV  (?.)  |RTfqqT 
q&qmfwr,  4  q^qT^qq  #ftq  q  qfan^  ’  (?.)  fft 
q^T%(teR  fqqw, 4  fqqsqift  wn^.,  qfq  ^nrir^it- 
q^q,  q%  '^r-w^w,m^ .  qqfqqqqTqqqq;  ’  (\.)  ffq 
^qqtgqrwprfqg&iqqT  fqqq  i  am  4  qtfqqf  q^^Rri  q-tsq 
qRt:  ?  ’  ffq  fqgRRqRT  qi%  25  qfq.  gs$qqR5r3mfrI: 

4  Rjqfqq — ’  qqifqqT  ^q^^TqqfqwR,  4  frftq  qqq- 
qrssqq  q  R5Tftdqq>nqfq  #qRqto$RTqfq  q  qftqqq  ’ 
qfq  <^Tfq$taRR*  ^f^qjRqfqqiq,  4  qir  q  g*?qteftq  ’ 
ffq  qnqfaq  qfqfq^q,  4  ^isq  gsq  ?fq  qqq 
g*?ft  q  z?i  q  ftreri  q  q^iq^tq  q  qr^Tqq  qqq 
q^?q:  ’  ffq  q^TfqfswuftqRq  ^nqiqqTgqqi,  4  q  sftq  q 
qfroiq  ’  ^qjfqqjq^q  4  anqpqqr  fqqq^R;  ’  qqifqqmq  q 
^q^qqiRicftqqqfqqTq,  qR  4  qqqH%qqRpnqqwftfq 
$q$ qft  qqfq  ’  fqR^fq  q-qq  q^Tgqqqiqq^qqiqqTqs  i  qq 
fqq^qqfqqqTqqqqiqqTq^Rqq:  i  Rjfcrq'qq  qq  qqrfqsn 


?ssq:  I 


^  5ftF=gfrFf^% 

*1 

R3mif%I?T:  li  tlFWTte  II 
ET^f%55^oit  RtiTT  fFT  RSfRR5^oiq  I 
^RTFSTH  4mT%  fftpTR.  II’  (f  o  R|o) 

fRTTft  ftftftqmiW:  I 

‘  ^t  3  miwi  m  urngg  I 

4gU  4Wfaf  ftP3T  PI%g  I 

fT^T  5!^  ifmg  ||  ’ 

r^Tft  fqgmiRT:  I 

?ig — ^Tfmftpi  ^gif^pqjimTfq  ^rfggft^T 
IRTCft,  q4  FI^TSc?mi?T?1!rr:  qfmqmimi#R?t,  =T  ^ 
^  qpffst^  1ET,  3I3t  fqfq%T%%  qfet  T^ff^T  ffrf  %cT  | 
m  rffmi  gg^Tw^i^  4faJimit  jt  ^mii:, 
4m  ^  fm4tefq  4t§  jt  sim,  g?iT  mirgg  ^RtmmgfgWgjr- 
m4g  ^  smiftg  m  mt  m,  msft  ftftfgu  mratg:  i 

fqgmT  ^Tm^RmRqf4ft<T: — 

‘  ^mtfRrcmg,  i 

mr^t  r  Jt^vrfq  gm  n  ’  (v.  '-*>.)  ffa  i 

R^fq—  ‘  f4?^  r4*rpit:  i 

■o 

#1^  mi  m^T  WR  ||  ’  (go  /.) 

ffir  l 


qwft  twgggffsft  gWigW  q^:,  W$  '{i'l  Wftoi- 
WTgFWTWT^gmmTfgfqqWg  gfwgg  ^A%WmK  gfw- 

i  sttwt  gftT  m  qsd  gr,  wftftsww  g<nwgftr  gT  g  gT, 
g<aftsfq  gg  l^afT  %fti  gigg  m  g  gT,  smwsfq  g|gggT^°T 
gft^ftj  gT  g  gT,  fWTgg:  ggigT:  i  qwTwqFWTWFTTfqgw- 
gg^ft  I  iTP^Tf^qqqfqgTfqfflct^T^q^^r  ftggFf  I 

«jgTqwgqg  sqsw^ — 

‘  gw  grifft  gft  gftgw  g  ftwg  i 

^sft  H  fg#SftT?T  ^  g  ftg«^  II’  (go  It.lv.) 

?fg  I 

gw  smf^  wg;  swt  w+nq  sttwt  gTff#siqqft  gigi- 
<WTWTwqwqft3Tftg:  i  ff^^r:  Trerg:  i  ggqft  tgrfqgq^gTfq 
g  gwq,  ftggTWg  qgftwg:  i  gwq  gfg  ftftftqrewreq^g 
gwsriggqTgtfggwgi  gTfwgng&nggwqTqw  gfagwft  fggT- 
sTftgqqTqqgnfftqgg  fqgwwraqqFTgfg  %g  i  gqg ,  %- 
wwraw  gftgfftliwFq,  i  gwftggTq  w  fqfqftqTgww 
gg  ^fcFgqft  fggwwra:  gqTgg'tg:  i  ?fg  fggwwm:  n  <  n 
m  %g  gfcFgft;:,  ft  gj  gg  qgmg ,  w,’4  gT 
fast  gT  ft  ggfggftft  %g  i  swg — gfag:  ggqw 
grggRi^ggjg^:gnft.^'JTftiggg:  i^qgnswT  gqfg,  gw 
fggROT  gig^gft:  i  gwq  gw:  ft  wftofi  fggft^,  ft  gT 
ftgig  ?  gw:,  gwfftgg  fggTftggng  i  g  ftg'tg:,  ggggig  i 


'{ o  Rlq'^fRifq^fi 

RRT  5  TOR  sRR  ftq$q  q|qWR  q?T  fRRT^qRTfqfqqRR- 
tim:,  OTTO  3  rIr  ARTR^  I  ^ ,  sn?Tf^^ROiT- 
qq^SRfqqRR  #RT^  I  RRT  TORR  3RR  iftqR^RTfq- 

^  qi*W  qf&iRRTfrn,  rrt  qqff«TRiRqt  %n«n%Rifii- 
qfq§  sjqqR  i  qg  rtto  ^  fS5nft3nqRn$rRft  qqqR 
r^rr  qfqq-q  fRT  r'tortrtr  ^tf^RTf^qq^mfq, 

R  R  :  RTRTOTTOqTR  TRRT  OTTO^  5iqqR,  RR: 
WrftqR:  ?  ^ ,  RfqqqqT«TOT  qfcF3R*fq  IRTfRTO- 
^q#rc  RR5W55  ^RwkT^  i  qft  q$q  qffcgf%  qqRfq'RTR, 

rt  q$pqqq?r  ffa  rr ;  ^fqqif&iRi^rqfq  iw:  q%qk:  i 

qjfcl:  RqqqSTOR  SSRTRRRqftq^OT  RTRRRRTRq&qR^lR: 

£<rt^  qgqqqR  itr  %q. ,  Rtq^gRRqfq  m  rrtrtrr;  i 
tottr  ^mm  i^i?  :  TOqqqqTR  m  q  qqqq  rr  qqqq 
RTR^RRI  qfcTTO:  WR^R:  I  RR  'AAA  qqq  *R13$3fSRRTRTf^- 

^qi  ssRTRsft  toIr  qfqqsqifR  i  q  r  rItoto  MfRRT 
qqRqq>wq%q  w^Viv^f^m  qRRTsqqrTqR  i  rr  q;q 

qng$RT  ittosjrt  ?BRFPff  qqilq  qfqqTOqqqfq  i  f% 
qfRT  ?  RHsqqRRRiR'qq^q  qqqi  ggqqqTO 

Ir4  qqqisfq  frofqgqqqqq  i  to  rt  rtto  qq?  rrt 
qRfTqrRqq  rrt  R^RTRfq  qror  %tfrtr:  qq^Ts^g  i 
rrt  r  qifqqTg?Rq;q'tq?RTqtqi  #srsrt  ^rttr  qqqspf  i 
qR^qjqqiqwra  rt^stt  tot  r  qqqfq,  rrtstr  tottr- 
^qfRRffttfqdRRTR  TO  ^  Rjq  qRTR:  ?  qfq  RTsfTqTR 


sRT^cf  I  q  ft  q??Tf%^qR5fqqqiqqT^JT  5T^q- 
fTTTR^i  5Tqqq. ;  ar^T  qn^Tfa^  qtfqq  ZEI  qW'fqqP-JTTt- 

4 

iwq^fT  |  afq  tTqj^Tqivn^jTfi  sn|; — 1  q 
qfeqFT:,  fap;*rcTgT  ^Rqqfqqqoiq. ,  gqqqqigT  qiqqqqff- 
fjtit:  ’  ffq  i  RT^mq^q  qiqqq  qfqsnqqqiq1  fqqrsqqjpqt 
‘  ?tqq%  ft  qqT  ’  r<qp*q  ‘  qqg  qa^qqg^  mg  %  ’ 
^rfq  jpqq  i 

qfqg:—  ‘  qqirq^  ft  ^t  qqff  *fq*^q  i 

q^qqqg^T^qoi  qfqqpqqqMq  n  ?  n  ’ 

qq  gqfqq^qq^q^qjTR^g  i  qfqq  gqqnfrfs$fqq#isq- 
^fqslqq^tqTqqT^Di:  gqqqqq:  i 

‘  s^w  RTfqra  %fq  qfqq  fgfqq  ^qq  i 

^ivwAmwm  wrak  ^nflraq  n  ^  n  ’ 

q^qiqfRq^qqqift  i  RTfqfq  ft^fqf%qrrggTqrft  i 
w-ii  q*qn  i  ar%  ^qqTfqg  q«n  qf^:  q*qk:  i 

‘  an  q{sqiq^q--fq#:  ^nqraqrqqTfqfq:  i 
giq:  gqqqiq  qtsq;  qqm  f|q:  u  \  \\’ 

m  nqcq  q*qfq?qq:  i  gakkkqsqTfR:  i  f|q:  «kRrq:  i 

1  <3pt»wftseq  gggsqg?RHWnT’?q^i3«t%’Tii%  i 


$  ^  ^sFgfr#^; 

sffrFT: — ‘  sTTtS^  qRRTRF  *TT  W  I 

g^  q%r  i%gTft  fm-.  f%  q^qgg  n  »  n  ’  i 

3RRT  *Ffafen  ^RFTT:  RWRT:  I 

qfag:  —  ‘  RrT  gg  t  I  m  m:  RTsftf%  SIPFR  | 

q^qoR  ?tfw  ii  ^  ir 

gRT  qRTCHRRft  JFRRI  TR  f|  qTRRsqftqROTTq  RTFT^ITT^ 
FfcmBFRF:  S^gs^TgRts^RT:  I 

‘  ftfNt  qRRRg^;  ^{km;m  q  i 

gTRRT  ftstf  ?F  g#qRRS'4  F  II  o  II  ’ 

f%  'FmmRfq  rt  rto  fft  fqq^q:  i 
q^sfq  gFS^T  fqq^q:  | 

‘  RT^TRtRR  Rtg  ^  %qq#T%  | 

qqq  qR  qFFfa  $\wm  \\  ^  u’ 

cfg  qg  qyg  i  qqff  i  ^r  q^r  gwRfnqifqglqTRFR  gq- 

I  sim  qg  qrsra,  i 

‘  m  qRgqi  qfaqfo  Aik  i 

qTTfiSTRR^  q^M^  WT  »qqq  ||  c  ||  ’ 

wr  qm^T  i  qgft  i  q^sgqfqdmTiftqqqiggRrg  i  r4 
%qsq;,  q  i  gt  g?ggRqq  g^qRRgior  %g  qqq:  i 


‘  s^ng^T^rf  fftpwt  qrasnsfa,  i 
qftqir  swift  qftftftT  #  qp-j  n  %  n  ! 

3W$  1  JEFFS'  qq^^S'WgWT  ^rftfrmift  ftsw 
gFFS  Fft  PTFt  FFTftt^  I 

‘  ^#3  FSTTSF  I 

ftRT:  3W4ft  q&T  sf^FT  R  II  ?  °  ||  ’ 

3T#3  «TOftspjnftg  I  #3  ^T#Rn«TNT%  I  3FSpft 
3?qqqift  i  sff  ssff  i 

‘  W^FT^Tf^ft  STFI  3TF  rTFTfttftrr^  I 
5F^Tf«lF  §  TFgSF«FF^T^Fg;^T?I  ||  U  II  ’ 

m\  flliJ^ajOTlf^STF  STFR,  FT^FSFFEqoiTf?RFi 

qFF^T^T^W  SHSF,  rTWT  fSFSfq  *R#T  F:FWTFf|q/ftftq- 
STfvRKfti  ^ISSft  I 

‘  RraFTFFFRT-3  ^  ^TFlfa  5R:  sft:  I 
qftqir  sqift  FiFFf^FSTFSFj.  n  ir 

Wft  q^FWFT  RRFTR  g^STST  W:  I  ff^ftoiq^ 
qjofRITfcftft ,  qmftc4  ^Tf^Tcfri  %I%  |  <TSFft  F|FT 

FFW^t:  FF:  S^HWH  I  ?PF  FFFWTfc- 
qmiqftqwTfRT^qqqw^#  it  T%F5iRgqftT  i 
rfFTFF  ^WPft  Fft  SRRT  I  fgcfftw  SSSFR  ^TFlft  F 
55R^,  f%  3  5R:  3R:  I 


?  8 

^IS«TTH«T  ^PTft#T  II  U  II  ’ 

ST'&^PT^TTO^T  *RT^3  , 

*t  ^Rn^t^iwn^n  5is#tt  i 

‘  *8$  *WTf{  i 

g*TTCT  qTCRTf^  3R  Jf  ^«R  II  1 8  II  ’ 

( ,*  ( 

g^TMTS'^fWHT  flgorf  3T  ^  %RT  ^T  *%^RTSft  sj^ttt^jt- 

i  <mT  qt^q  ^*fr  sRraw  qgT  sI^tt, 

^T  gqtfq  m  3f^;  3Tg?^f  flgft:  qjfaajft,  S'#  3 

qgss^T  q  H^'fr  ^rra,  i 


‘  3T5g?T?PRT  | 

g^TqrWfcg  fafft  II  ^  II 

^r:  q^qT^r  gg  fqqri^g^n  i 

r?tt  fqiiqi  qraqim  fg^fan  n  ?s  n 
qqTggqqqTq*rfqg  g- 

'SjfWg^R  q%*nq5j^T  i 
srftwr  qg  ggT 

gqg  gg^g^r  m%  firs  n  ir  ffir  i 

gretssl:  i  g^mparm  qn^PPR^RTsfk^r^  g  ftq- 
%sqg  i  sfg  qftq-gfrs^^qg  n  3.  n 


fftTClftgmTft  sfcFgfrfSTSl%  smMTf^r  I  3TT3  g  w,- 

qa^ — era  ‘  fqgg;«j  ragg?ra  (>,.  \ .)  ’  fra  wz- 
^ih.  I  sftoirc  i2qra3T^wrafq3m  itr:  ??qra  ^^t- 
fgt^I  g=cg?r  I  %g3WTft  5TJT?JTTfc#TT#g  3^ 

gg,  gsns^^ngt  q;raigrai  m  qqira  fafa: ;  ara  3  %Tg- 

^lgg^T%\^  ;  33\  M^teja^  I  33T  R55%  ^fTT^  g  tffel 
#335155  ;  3fg  J?t§J  fraiw? 

fij%^gTjjg  | 

ffgT^g%  3335* — 

‘  3gT  33  35T3T  32*3  fjg  f5t|?TT:  | 

m  qrafsgm  33313  m 33353  11  ’  (a.  a.  \9.)  ffa  1 

^WSTq — ‘tfggiggfa  3#T3#i  f3  333T  sragi  p 
33WfS3FI  |3  ’  fra  1  rawra^gfTTfT^k  \  ^frt3  #F33r.  f^-t- 
^^W^^3,itTcflcr*(T^'JT#^4?l^Tf3[grafg^g  33  ra3f|33  I 
srf&sw#^1 — ‘  goit  g#5ftgT3Tg  ’  f3TR«r  ‘  ###3ftF3^  ’ 
fra=g3  3^3  #355=3* :  3333  | 

3fag:  — ‘  g°tT  gra^rasrairaragrara^TRiira  1 

m  3t3-33J3T^f3  f#f|5g3#3  3T  II  C<2  ir 

gra^rasra  ^f%#%#3?T3:  1  gfg>- 

5353  fq^rra  3  rag333:,  i3g<#te333T3T3Tg  1 

1  I 


sfaw:  — ‘  g^g^gggg  sfcFgggg  vmn  \ 

aft  tg  gggii  g^f  siraaaT  istt  ii  gg  n  ’ 

®\ 

arts: — ‘ggiRggftg  g*g  sgg^rcggfsfq  a  i 

agg  gg  Rag  sgfq  g  sftggpj  g^gff  n  go  u  > 

%i  gg'fggTg  fgftggfggsrit^  ggRfgqgW^q^qqgF'JT  ^ 

g^Tggt  q^toifqgfg  ggggqTqqgggg  gg  ggfg  i  ajg  g  g 

ggi ;  f%  g  fggg  gg  i  fgffg?nft^  a 

q^toiTgqg^g^gTggiglggfgggTg  ggrfgg:  RTfgfgfg^ggg- 
gfqg^f  i  ^fcFggRg  ggqgngq^fTggTgKgggTftq  ggggi  gg 
gqfg  i  *gg  gggggTg  fgggfg  %ggggf5Fqff  i  g^g  gggt 
gi^T^#lTggiggpgsfq  g iMTfMiggsTgTg  ^ffrgrRgg  i 

‘  gftfg  ggggigifg  3%  g;R  ggmT  i 
ggTRTH  f*gfgg*g  g  atg-gg;  g^gg  n  n  ’ 

ggrggT  gq:  i  gqg^gg^mftg^  aigsfq  ggifga  fg  gqf 
gftfg  i  ggrgg^gggf  t^gg,  i  gg^ifgfggsRTft^  arasfq  g 
gfgf  ggfg  I  igTg'fgg^gggafggfqg^oi  gi^ggjgfqi^gggg- 
gTf Tggftgn5nfgg5  ggiaigg ,  gf*gfggfggt*sjT  i  ggifggiggg 
ggg^gift^ggTgrg ,  g^gifgg  s^gTgggigigTqTgg:  gg'fgjgfq 
fqg^gTgiigg  tgtTT^l^gTgi^gfftgU^pg^g  i 

‘  gf  RTgfg  niggat  g^g  awa  fgg?r  i 
q^g  fggfgg't  gfg:  g  atg^gxR  g=^gg  n  n  ’ 


|  g%f%- 

tft^qrcggfggq:  i  vri  gq  ‘  ’  r^q  sttjroi- 

®W*n*n^T^m  fqgq  i  g<qfq  qft  ^iggigt  auft^Tfit- 
gTqTf^^qTqkfggqqqTfqfg^  •4knt  qiggT ;  ffarft&q 

i 

‘  ^Jig^w^wg^q  g^fa  i 

g  ^q;gg;  ii  %\  ir 

’wg^q  gfaqifggffg:  i  |qig*rq  fqg^qgg.  i 

gqig^q  gfoigifg^srofaig.  I  snfg^q  qggqfgg;qfqgg 
qifg*q  ^Tfqqqq  ggr^ggigg  i  g<qfq  ^FtsRiFirtter 
sng^  gqfcn*rq  qifqq  ftsnFgfgg^T  \ 

w  ~Am  fM5q*q*nq^refrRftq 

^  i 

‘  m  gr%  gfe^r  g  f^q?r  i 

fqqTsfqqi  qisfq  g  g^gq>  mw\  n  °.v  n  ’ 

ggfg  fq^gwqgi#  aipwi  i  ^t%  3*q«r  sngfci 

WA  fsfa:  ‘  3T i  WA1  ’  %fa  fqqTWTSqfqT  qqfg,  ‘  qTTq  gqg 
snwgifa  ’  sfg  #ji  i  arffeg  ‘srqgTgftq’ 

,  ^gfeigfgqid  ^q;  i  gq  qfgfq^qfa  gtfq^gfai 
g  ggragg  gMfag;  i  gtogg^q  I  gTgrgqT^TgTgTqRqk- 
ggng  g  qtqgqg.  i 


‘  RRTTRtf^  #PT  R  R:  I 

^kq^Fgrfi:  €  sft^grB  R^RR  ||  R'A  ||  ’ 

^^RRRRTRRRf  RRT^RRT#£t  Rrf|RR  I  RR  R^RfRRRfRFRT- 
cRfR^qTRRfR:,  RRRTRR  RS*R  RRT|R  TcP%f^R  RTRRTRRFqT- 
gRRTUTRRfq  qtfgs^  i 

‘  RFRRRRRFR:  RR5TRRTfq  far-Ttf:  I 

r:  Rfwrsfq  ftf^tR:  r  r^tr  3^  11  <u  11  ’ 

3FRf^RTRRRTRTftfa*qT:  RRRqFRT:  RFRT  RfR  R:  1 
RgRfsfRRT:  RRR:,  RRIgRfsfq  RRfRRRSRR^^RTfR^R- 
RR  I  fRRRT  R|fl%sfq  fRgRRTfRRRRRR  I  ‘  RfRRTSfq 

ftfeFR:  ’  sfa  qre  RRiRTRRTRTRSRRTif%R3i%sfq  Hfq;^- 
fRRTRTfRfsFRRt^  l 

‘  r:  RRRn^RTrfg  RRRTRfq  rtrr:  i 
r?trrrr  g^ifon  r  rtrrf^  terr  11  ro  n  ’ 

qR3j%  fqqift^qKl  rir  rrt  RRfct  r^rr;t%  sq^Rfq 

RTRTRTRRt|qftqRRR  gf^RRIR  R  RTjftfR  RRT,  tfRRR  gR>: 
Rqqqqsfq  RTRR:  I  R  %RR  RRTqTRTRT^RRRR  ,  f%  § 

q^RRqTgRRTRRfq  1  ffa  Ri^FgR.Rsmg  11  a  11 

m  fq^gTBR^FiR. — 


‘  RFFStERR  RFRRT  *RRR  R5TRRF#  | 

TRR"^g^q  qqRfsRRRTftq  11  ir 


m  ^3:  rRT  g^IWTS^- 

TTftffl  wm  FFRqT  ^^rpjITqfrig^  I 

‘  f^fegwr  g%%  wirft  g  5iF3fg  i 
g  ^im  g  ni  3  r  ^m:  ii  ^  n  ’ 

35FTCOT^  |  ?T  SIT^frl  ^  =3  ^rf^TFfl, 

#raT^  i  m^\  ^t3#^Tm%rrf^  rtI^:,  m$j^\ 
'TTN  I  g  f^tRT  F  JTFTTrfta:  I  *  %^3^T 

i  sti  g  %i%  g  mfm  i 
ifct  if  ^fs-sj  I  ^TRTt’^  ffo*T:  ^TSfq  JTTRft^:  I 

‘  ffcffaPF#  ^  ^  R  cRRRRt.  I 

3^FjqjTgf*p2T%  II  ?  o  o  ||  ’ 

qqftw  *ns3^#Fgxf>raft  ^n^wfvtf^TT^r- 

??jm  ii 

wr$(taTl  f|gfaT«n%  Tm^-. 

aq^T  33H—  ‘  ^T  RTF  RTTftWT  I 

ft*ra«ft:  t%  sprier  fwratg  f%R  ll'AVll  ’ 

q?T  ^q^m.  i  fgft'4  fcERfera  %fq  i  w  ^sgq^wT 
gnt:  q^Mq  ^q|P3  qqmftgifg 

fqqqjqFfFqfq  qr^TTFi  r?t  ^  fq«w%,  crt  qqtqTwiftaqzr 
^gr^TFqT^gRq'ctsRfrfct^Ri^  qR^Rt  ffesrfoftq  %rt- 
Sfoi  gr4  STPlfa ;  rtf^  fatf  F^FR,  I  3rEgoRf^  %gjfq 


tjaqfqjrqaj  q^jf^q^sfq  qqqfF*  gi^xftq  firf  ffcrirf  ; 
^qqff-qri  |  Tr^ifti^j  qfqg  3TTf— 

‘  qqsqqfqqi  'Tiqt  sqjnsfq  gfqwf&i  i 
a^T^R?RjRr:  qqqwqqiqqg  n  (^  <ac.) 
qq  <r£r  qq  gt  q'tqt  ftsnfoRFRT:  | 
q^qTqqrgq^irffl^qfqqfq  n  ’  (r q> .  ^<^.)  fft  i 

qq  fqqqqfr:  qq^qqig  flfqq;,  qwTftqt  i  qqteqqt%oi 
gqfqqi*qTqqfrqi  s^s#— qrmrqqqqq  fqqqqfqq  qrr  qiqi  ? 
qfetr^oiqrql:  5rsl:  q%q  qT^  ?  sgf&q:  fqqqqf:  qfcsT 
qT’sqqfiq  q;q^fq  ?  qqqfa%WFF*  q?^qt  fqwq  qftdt  ? 

sftqqqTgqrq — 

‘  sRfrfrr  qgi  qqqFqrqfansi  qqfang.  i 
ansF^nwgr  gs:  fqqqqqqqqT^qg  n  -a -a  ii  ’ 

qqqiMqqi:,  qiKT  qpqqT  qrqrcT»nq??TT«ifa  i  sqiffqqigqn# 
qMT:,  3JRtW^WI  ^FcFT:,  'Tf^Tf^^OTTf^^TTRRT:  ’  iRflcfl 
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qTqrci^qisr  i  qqrft^stqq^fgqaiqRqiqFqfFqqfq  i  srf^r 
qiqq  prqqngf&wq;  qqfa:  i  qr  q  q  qqirg  f%  qqiqjp^, 
qrRRi  en^qra;,  gt:  qqqR^^Wqrqxqifqg^qig  i  q  qiq 
sqqTqqRiqTfqqTFnq^  qqiiqqTfeqqq,  1%  g  qqqqrarfos[farT- 
FTCT  I  qq'm  q  ff^T:,  f%  g  qwqq5Tq^q:  |  qqfMfeqqTqt: 

5I5|:  qqTfqqt  qr-qq  | 


sfaRRRRRKta:  fWRigRR^H  ||  ^  ||  ’ 

%^i  ^pif^RMT  pRTtfp^r  Rfrt^T 

f^racf^f:  I  3T^t  5:#f  RTH  Rfa  ‘  W.  TIT:,  RTf  RT  j^TOTRig  ’ 
f^TTTftWT  R%oifRR5R^R  RTfol^RT  fw##TT:  | 
RSRRR  f¥fW>  fRTRTfa  rTRTSfq  %^qiqRt1%Rfa- 

R^^TRTRRT^  RRfrT,  f^Rff  3  fW^RT  |1%  RTf^cRR 
SS5R3  I  3?R  ^R3R55TRTf^ftfRxt^T  RTfrRRft  Rtf^RTSg^T 
f^Ttff%:  I  rfRR^f%  RRlTiIlft^^IRr  g^Rf  ^FRO]  30^35^ 
?Ir  <T3&TT  HFWt  ^MJ  I  rf5T  =R  g^:- 

*R?T:  RRSHr^Enfq^RTg^M^f^^R  ^RRgRR^  I 

3|iT^t  3  3  TRRfrg:  PH:  |  *RRRRfitaT«T  3RRI#FT 
R^OTT  RTf^T^RTRT?fTRT  TRSRR  I  ^SPWfsiH:  RSRRft: 
fRTfRRR^33  fsi^raSHI^Sl.HfHi^RTf^iT^  R=HT  RTRT 
f?l«}:  I 

‘  R:  giRT3fil%RRRRRR  g'-HTg'+W  | 

3Tf*RR3[ft  ^  |fs  <RR  R5TT  RfafijHT  ||  ^  ||  ’ 

fTTHIlT  RUPvTRMH  HRSTlS^fqqRRTT’RT- 
#?:  I  3^ll:  RRf^RTft:  spjj  RPRT:  I  H^gW- 
RRRTTf^Rtf&FT  I  3TR  gupPRRR  R^mTPRT- 

qRRT  ^Rn^tg^^gRfRRT:  I  5:^3:  qRffl- 

RTH^TT^H  R?qg-fll  %R:  |  HRRR.THRfHRH  RTlf#?:  |  Wsfq 


qRRT:,  I  q  t#  rfFTHT 

m:  3v4  fqqf%fq  R^3:  ? 

‘  q?T  Wsl  ^R  f%WT^  I 

RfT  Jlfcrfg^T  II  'A<i  II  ’ 

^#iqRT  3if^T^TJrfilftrT:  I  qrnftqR 

3  ItR  ^q  q  fqRfRqqreTfRfqqR:  I 

‘  f^RT  faRR^q  RRT^RR  ^T:  | 

RRq  RttSORq  q*  ?HT  fqqqq  ||  ’a1?.  ||  ’ 

Ct 

qR5q  q;q 

RqRRfq,  3R3R3  I  ^  q;jfeqT5[q:  >$- 

^sRTfq^R^q  *TR?T8IT  I  35K*RI  R’TTRf- 

iR^oiTfq  Rf^'H  I  STT^ORTfR  Ssfa:  I  fqqsrRR  ^IFJR'RfT 
fqqq;R ;  rr§  q  fqqqq  i  w\  qRRft  3c|jtt  i  qisfq  q^nqs^Rq 
<rrt  spptt  sfq  Rqqiq^kg'-fqi  fqqqq.  ‘  1%  qqqT  q#qwt 
qqj  qisqqiqnsq  <&&•.  ’  (i°  s.  s?.  <<.)  rfq  m-.  i 

‘  qqqt  ifq  ^\rr  gq^q  %f«ra-.  i 
ff^fo  qqrqtfq  ?tf;q  qqq  qq-.  n  n 
qifq  qqtfq  qq*q  3^  sTRftq  q?R:  i 

ft  q^qf^qTFi  q*q  qfqf&qi  n  s  ?  n » 

3^RRqp#qqq?i  f#sfq  qqqTfawiTqqftsRR  wq- 
^qRf:  1  qqq^qiqiqfciq^Tq^  1 


‘  fqqqigfq:  I 

«STW5TF^  ^H:  II  S5,  II 

RRW.qfq  q%:  q%Tqgftfqqq:  I 
«jraS5ITg;f^T^T  qfiqFIRROiqqfq  II  5,3.  II’ 

ST^rfcl  OTT-^'^Fr  RfTTTEf^T?  ?q;qgT:  |  q#t  ^qfqqqqfqfq:  I 
^JTtd  I  ?  g  RtFtFq^Tqig^>TFTRTq :  I  gfe- 

qreft  fqq^TqqtqqqqftoT  Rfqqggq  qnq*q  qtejRgqrcn- 
qsqfaiq-.  i 

‘  nqgqfqg^g  ftqqiftf^Wg  \ 

-^KqqsIfqqqi^T  RqTqqfqq^fq  ||  \'<i  ||  ’ 

fqqqiqfq  qqffeqqqgqg  i  r^rt  qqqq  q;qgf|qrg  i  gq^q- 
•■RTqgqgqgjgqTqgTq  <^qqqnqTfqf%t4q?*qft  Rgig  g*q- 
qqurtfq  i  qqq#&  q^fqqqifag  i  qqfqFtqifq  q^qT  jpqq 

ftqqqf :  RRfeq:  |  qg  R5fTRT:  RTRTR  gPFFrq 

Fq|qifqnf|;qqqraqg  i  qisg;  qqiscqftq  Mr:,  g  q 
^qiqTq^FgfiTq: — 

‘  fq?nfgqg^  rft  giqqggi:  Rqqfqr-RTg[:  i 
g^qgggg  gq:  gFnqqgr  fw?.  fgqqRsr  11 
q'tq-sfr&Mqi  qggqqgif  fpqqpqqqtqiq  i 

qifqq^RfqqTqqifqqTWTqqrqqTq^g  n  ’  ?fq  n 


^8 


WFRTT  #RI: — 

‘  3l|5T  *kgpHT  fo:  ^Df  trsr  =q  | 

5Wt  ||  \\  || 

fl<P:  ^ck  %ft  JTctTWT  ttfam :  I 
JR^fqcR%^  *ISTfT:  R  t  m:  II  {*  II  ’ 

^SRTf^FR^  ^Tfl^Rn^Tg^fRT^T^ ,  ^RtW^T- 
tfHTgkTFH  ^NTKRmre  |  ^  ^qjutccjfq 

ih  zwm,  i 

‘  wrwrfl^m  =3  *t:  i 

^  ^  r  Jr  m:  n  ^  n 
3R^I:  JRRra:  I 

^Wrf^TFft  k  R  if  fkr:  ||  ?  S  || 
k  1  fsjft  ?T  Ifs  iT  fT  w^lfrl  I 
g^Tg^nrfR^kt  ^f^n^T:  r  Jr  m:  n  ^  n 
*W:  R  f*k  R  cTSJT  RRFRNRT:  I 

gq:  II  >/  II 

i^ifjRRgfrwHt  gist  kr  i 

3rft%3:  ftsjRTfikfrPTF^  fak  *R:  II  ||  ’  ffrl  | 

sraifq  #rfg%k  snf^^fsrci: — 

‘  ^gTgmtegr  fr|s^T?k  gori:  i 

ST^ftk  JT  1  RRR^fqoi;  ||  ’  (|o  V.  S,<5,.) 

fi%  11 


RRTR — ‘  5fflt  I 

TWHR:  HP  %MtRJ0THfHHHH  ||  R  l  ||  ’ 

?pn:  RrRRRTHifR  ;  RHT  qfrJITHfsRtRR^:  RRR:  RH^R ; 
3#  jym^TRHRRlftRR  ;  *fcFgr|5Rjfiffa  HTHH  I  fRWTft 
'RRTHH^tR’pnHtHHf^RTfH  |  RTRR  RTH^R ,  RftRR:- 
^PfR:  |  HPfafR  RRRHRRRR:  I 

sfftJRTgRR —  ‘  HH>TR  R  Rff%  R  HfoHR  R  HFRH  | 

r  Its  rhirttr  r  fRimfR  RT^fn  n  <  <  n 

3?THrRrHHTHrlHT  3§faf  R  fHRRHR  | 

3°tT  RRR  RRR  RtSgfRgfR  R]RT  II  R  3  || 
RH?:RHR:  RRR:  RHRteRHHggR:  I 
SHHfRRTRHI  *ftRgR?faRlHRR3fcf:  II  Rtf  || 
HTRT'RnRHtRt^RI^  THHTR'TSrcT:  | 
RRtRH'TfRHTjft  HRTR'TR:  R  H-PR  ||  || 

HI  R  HTS^HfHRRR  HfrfjHlRR  RRR  | 

R  HRHRHRTPR'RRHRTR  RHRrl  ||  ^5.  ||  ’ 

RRT5IR#I%T:  RtRRRT%RT:  I  R  R  RTJRRRTRf:  RRRiR  ; 
gijf^RfnfH^.'RfHRlfHPlRHTR  fRR?RR  |  Rff%«I  f|fRRT, 
RJjfiRT  RfHfRT  RTR  I  HR  HR  ^THR^t  RfRfRRlf%  |fg, 
StgfRRRRRT^lfSRH  I  jpiTRlRRT  Rf^gfRfHRHRnHTRTlRT- 


33f*T  3  R:  I  33T  §3T:  3R3  f<f3k3#$f33T  3JfsraSR: 
*33  %3sggT#,  3  3  ^3*iw*3Tft3R3«n33^,  33T  guiFftd 
f^t  R3ggT#  i  ‘  301T  3%  3<^,  3  R^g  ’  fkr  fmT- 

31313^33  I  ‘  '3333  3RT3  ’  rR'RRT  kt35R3  ;  3  RTR 
33%  I  3f33  f%3T3K  3RR  R3PRT3R  I  333:RqRT31R 
fcWTfg,  -iTRf33IR3RS3f|3fRRT3rRI33  3RTRk3T  %T3 
5^3313333^3*3,  || 

3T3RT  RRTR.ftife: — 

‘  ^ggM3sgggg*cft>fenfggg,  i 

3T^RTf33  3TF3  3  331  3TH°T  %:  || ’  ('4Tgc 

3TU0I5I53t  3$ftgT*ftf3  ‘  3TH°T:  ’  3R  ?TRT  3^33.  , 
3if33«I  T3?RRT3TR^FR  |  ‘  33RT3M3k  3TR5T33  =3*f3 
3*3^3:  ’  fRTfgstRT  3f*3?*lf|R*g  g^3RTfgqigT33*kt3- 
RlfM^  RR  3R3  | 

‘  33  ^gf^TRJR  33  %3f33Tf5T3:  | 

333:33533^  RT3  33T  lim  T3T:  ||  ’  (sgg o  ^\.) 

^f33^T3M3T^T333I33^3T3T^^T3I3R3I3T^3^  g^RT  3T- 
fRc33,  33^3ig33Tf3^3  R3T3R  33Rlfkc33t33^3  gRR3- 

fgRRR  T333T3RT3,  I  33  33  3T333  3333 — 

,  <•>  >*  '  ‘  ’  H  1  »*  •  ■  “  ; 

‘  f%  3foTrt3  3|3T  goT3T33T:  | 
goi3T3lfkgf3T  goi3J333f33:  II  ’  3T3  | 


qqqqft  **ft  fq<q q  ^t  i]m  f%:  ii  ’(ftTg°  g^?.) 

qfftq^nftqT  ^^.TSFigFtg  ??Z- 

qftfcnftftw  qpftg ,  ‘  €tqrtq  g^qr^Tgq  q  Fraftdqftqiqfq 
#ftqqn*T'qTq  q  qftsftq  ’  (q*o;  ?ft:  i  a*gfti=n*raTsfq  Fiq 
qgfaT  g^qiftqiqf  q  f  qfg ,  f%  3  «nqqd  qqq  i  ‘  q^tq; 

qjqq  snqnq*pn  qiq't  ftg^q  (g°  g.  ^.  ^.)»  ffq  ?ft:, 

‘  qqq  «fftf  fq?Tq  m t  f  qfq  *  i 

qTg^qT^^Fqi^  fq^iqq  ft  qq  n  ’ 

(fo  a.  a.  r?.)  ffq  ?*fer  i 

sj#i^rc*FqT  qT^;  q  qqqtfq  q  snqftrcteft  i  qq  sqiqirqn- 
ftft  fqfqa  qqfq  i  'qq  qq  ^q^sftftqq;-- 

‘  q^T  fqajqqTq;:  ^Tifftq  ftrgq  «jqq,  i 
qqt  qqf:  wir  ^4  g  qq^Tqq  n 
qq*  q  ft  qft^q  qfti  qT  fttgq  qqT  i 
^T^TftqTqf  qqi  ^qTftajTqiqt  q**q*q  n  ’  ffq  i 
‘  fq^iftiqqqi^q  ftftq*qq*q*gfqq  i 
ar#T  afmqw  q  ?qT  ^\m  %:  n  ’  (sng  o  \  ^  \ .) 

fqftil:  qqiftftt:  qqqqr  g^qFnqreftqft:  qgqqq  i  q*q 
qqqftft  q  q  qfq  qqfqiftqpftqi^T:  |  qqi  ^  ggqFTT 
fq^ftRTqgfqqqiftqft  sqqfqq*q  qteqFRT  qqq  i  qi  q 
KTqftftfqqt  i  qqr  q  ^q^q  — 


‘  #SqRRqT  RR:  SrTSRRRTqTSft  q  | 

^fqRffqT  fRT  Wmm  STRIct  II  ’ 

gq^R^qqRFRTfqiqft  gqqqq  i  sir1*:  RiTq  q^qqjRi^  qr 

^^RqT^qq^:  I  3T^rRRN?R*^  g^T  RT^T  I  ^ 
=qreftakRn^  q'RRcTt  girt  %:  sri#?:,  ^qrqRrqT&qqtgqqt: 
qftSRiq  fgfgr^ra'tqkqfgRrfq^Rr  gRRm^sw^  I  str^ri 
qqfsfq  %e  qq  i  qqT  =q  «jfq: — 

4  gqfcqr  ft  gm  ^Tfaf^nigT:  i  ’ 

(*r°  ?<:.  »c.)  i 

qfRqqfcfq  fqfqT%RRqTfgqtsfqf|g: — 

4  qt  q^&RqRft  qqqi  I  qqqt  qfq  i 

qw  qoTm:  qr^qt  ^RK  qrqRRT  II  ’  ffq  | 

qq  gqqrq%qq^fqqR  fqq  fqfar-qq  i  srq  qq  RRqjRinq  qq 
q^q:  qr^q^NT  sqsvqRt  i  qq  fqfira  qifqqjqrRqfgqg — 

1  qqifgqt  qftfqjqi:  fqsjqi:  qr^gqn:  i 

Rqifqqtsfq  IqqifqqraqT:  n  ’  ({.  ^s.) 

ffq  i 

gq*q  qRqrRRnqt  qqqqrrMfliR -- 

4  qrqifq>q:  q>  gra  RTRTsq  %fqqqtsg%  i 
qor^  qqTSSqqi  q  qqq  qrqiTT  qqi  ||  ’ 

(qq°  \v.)  ffq  i 


^RTS*#q^  |  m  =q  wjTrT: — 

‘  fsrct  #?q*5qT  qfqsT  qqqifqfq  i 

qoT^sqsqiqT^q^w^g  II  ’  (WTo)  ffq  I 

*3fqq3r-qfqqqT  qfqfq«iq,  q  Ntercftq*n  1  qqT  =q  i^qfq- 
Fjfq;— 

‘  sn^oi  m\  #fq  qqq^q  i 

3SIT  %fs^q*ft  5RI  q  g^qq  q?qqTq(  II’  |Ff  i 

I  3KT  ^  Fjft: — 

‘  aqsssn  q  fqqiqi  ^n^i%  qsrerq  #qq  I 
555^1  q  pqsfqqigqq  tqqfNqq.  n’  ffq  1 

y'i'JT'Wq  fqfqfqqqiqq'Tq^qq ,  ‘  fqlfjpq  qfq  fqq^qj  €t  fqfa: 
#  fqfo:  ’  (5T^ T  o )  ?fq  WJTFT  |  nq?qTTqq<q  qqqqTSajqjg-— 

‘  IgoqfqqqT  ^  fql*pft  qqT^q  | 
fqfiT  fq^TOrq^ql  fqqfq^q  aTRqqTq.  ||  ’  (\.  r-*>) 

?fcl  I 

q^q: — ‘  wrqsq:  gqq  Tq^rf^qq^T  q  qigfaq  i 

qq  ftfqfqqqT:  ^qqftq  f%q*T:  n  ’  (fq°  50)  ?fq  1 

‘  srqftq  q^Tsiq:  qqiq^q^Tfqq  1 
furqTfqq  q:  smot  fqg:  11  ’ 

(3n3°  RM.) 


\ 0  'qtq^QfrFifq^'h 

‘  *PTT%ra?  Hqf  «nq  ’  #nqwr- 

flfr&qnwn  sqqpwTfaqFq  im^wrn  i  ‘  q^qqfcq  ’  ?fa  qi 
qis:  i  sra  >^q  ?jfq:— 

✓ 

‘  ^qRT^'TTlfe:  TO|  qq:SW:  \ 

3Tf%t:  qram  fqqtS^T  q^ftq  tftqfq  ||  ’ 

sqT^qqqj  - 

‘  q«n  q?q  I  %ft  qqi  qqqgwq,  i 
qqT  qmsqq^T#g%  qqfqq  II  ’  ffq  | 

sftl  f|fqvii  qtq:,  qfqfq^  ^jfaraqi  %fq  i  w%  qfqfq^qjq 

^TH3.TJTFqT^qq?5Tp^-qH  I  q^TWIT?  ^jfcf: — 

‘  ^T  3%qi  qT  qq^qwq*  *r%q  i 

fqgjqqfq  qrcfa  ir  (qgo= .  <  ?'A.) 

qqT  q  Fjfqft^sT  qf^RiT — 

‘  ^miqqT^?^^  fprqTfm»=q  q  i 
3T'ir%sfq  qqftqT^R:  m^oi  q^qq  n 
qqqiq  f|qT  f^qqTqteKgfqqq.  i 
q^pqq  qiq  fw:  q*g  n  ’ 

4  q  ^  T%fqg^qT:  wM  q  q  ’  ?fq  qT  qis:  i  srq-. 
q^iqq^yqqTqqqifqq^qT  fqqssT^sqifqftq:  i 


‘  P^T  I 

Sift  Pf  3  ^T  sITSft  ft§:  ||  ’ 

(3TTgo 

SPfftlftpfoftgTPlft  W^TftegPgftft  I  5TTO*^«n- 
PTftPT?»lft:  i  ftftpj  ftiftftpg  i  pnftft  prftag 
phth^I  qft$fa  qpRRwn  ftftTPsr  ptftwtRft  i 
»rat  PTapsftsftteisftt  g  pfft, 

‘  ftftRlftft  njnf^t  sn^Tg^TFRr:  I 

P  %  ft?:  5IT^  PPFpW-  II  ’  (?ST°  vs.) 

fft  «TH:  I 

SO 

FP  RPlftftgi 

P|pTfftr  ftft  isiftft  5fflft  ftPPTpP:  II 

affpoifaft  gftfpTft  gftp<ft  ftft  Rfrl 

qftftftT  tfm: — 

‘  sISHTft  cJT^qtssr  ftp?:  1 

arfN&lfaft  Fsfq  WAY?m\  ftpoiT:  ||  ^  || 
ft^ft  gF:  gftftsftfttTg  1 
g  ?PTft  ws?  gftifag  n  n 

NO 

cRFFT  ?TftSPTfftlft%SF;P  F  W:  ||  \  '\  || 

-T :  STfftfftFTftftT  ftfift  ^ftriftoig  I 

'TRFTft^fpTF  prTFTT?  FFmg  ||  ?  S,  || 


%  ii  ii 

SflWRiftetf  M  fltefcRnifsuft  5#^  | 

^  ^«R^PT^«n5PRnf^ior<i.  n  n 

f^Hlfrt  ^sfriqoikjft  ^  | 

%  *n*PTT  T%f|qrTT:  ||  1%  || 

^n^ir  #f^pr  m  %  gfrr  i 

^  ^T?l:  %ffooifa*ft  ^  ||  ?  o  || 

fqqirq  g  1 

mi  wm  %s^  w  ii  5  9  || 

cfrr  ^r  ^trt:  ^sfqspjrmtft  i 
po{  II  RR  II 

q#qm  *?wit  agspprs^r  ^t  i 
ffcf  ^  M  ^T^:  gTSf^qqfeift  ^  ||  || 

gfaq&rci  mi  m  am  mi  i 
!5tiFn*n*R  n  ?y  n 

ffcT  %?rI:  ^sforofsrft  ^  | 
q*4TfWft  mfm\  n  <’a  ii 
ziwm  f^s  3$qfa*r  l 
afaq^T  *m\  sisfosrcfts:  II  ?  ^  || 
3^^qr  ftra:  msi  mm;  i 
ffo  qt  m.  %3CP%:  ^sfcRolfsqjft  ^  II  Ro  || 


fqqgfqjqqRnfa  thrift  fqg>  i 

m  WF%  HTT%  rT^T  f|  ||  =U  || 

ffq  q't  ^  %?fI:  Rrsfqquifepft  ^  i 

q«lT  ^qJWrafcq  HRTfq^f^rT:  ||  gq  || 
qqT  5fmT#sfq  qfq  qiqifqqfiqq:  | 

?fq  qt  q?  qqpl:  *ftsfqqoif?Rft  *fqq  ||  3  o  || 

qfq  qorf?RnqT?r  qfctl:  ^TWq&nq,  | 
q  qoifcwFqqfqq'to  ’qqqfq  fara:  n  3  \  n 

qqqqqT  KtTqqpqiiHT^qq  fw:  gqiq;  i 
qtsfqqqP-WT  %]W<:  qqqqRftfqfq :  ||  3g  || 
q  q^T  qR?q  RTOTI  q  qqf  I 

q  fqq  qq  frit  q  q  q  sqfaTfqq;  qqq  n  3  ?  n 
q  ^qt  qq  qm  q  q  q  qiqfqqT  qqi  i 
%q<?  fqwqiq^.i  qlqw  qqpqq:  n  n 
qs^q  qqqiqq  q^^q  qqf  i 
qqTs^nqqq^q  *rtr  qpqq:  n  3  p  n 
q^qj3?qqqT  qqi  qp-wT  qfq  %qq  i 
sipq^TdfqqT  qq  str^tt  q  qiqqfqq:  n  3  q  n 
q  fqfqq  fq^qaj  q  q^qk^wqqT  1 
qiqTqqifqqTqRq  qqi  qpqqrqqq  11  3o  n 

^qiqfqq Tfqqt  fqmq'teTfa^sj0!  1 
qiqqi  qtftqT  qqn  qq  qiqpq  qqqj  11  \<z  n 


\s 


f  fltffgqT  ffgT  ffrff^TftfTfoP*.  I 
%S  5iq^T  *ff:f^T  fq^qf  If  %flf  II  3?,  || 
f f  ^ht  *ftt  faq  n$g*ff  qqqt  i 
ffgT  ff  I  ff§F13H^f  %flf  II  8  0  II 
(TffFfTff^  t*RTf>R  FFSFiq,  I 

fofli  f^nFJW  q^T^qq  u  8  ?  n 

f \  TffTfTff  %fFl:  ^fTg^fl  =f  fqfsjqq  | 
qisfqqaipqqi  qfa:  *T  gq  g^FT:  ||  8^  II  ’  fff  I 

qgqq  ‘  ft gfiar  fq g^q t  ’  mifwmi  qftq^ipqqqsr- 
f  Jiq^rRg'iiT^ffmiffff  ^ftqffqTf^fctqiqf  t^  f  qfrFgfrs- 
q^fq  qjTFTFftff  twg  i  fi%  ^q^faqqFnfq  n  ^  n 


iff  sftf  sroft^  iftq?gra;^q%  vim  xfhFgra- 

qqrom^g.  II  \  II 


I 

3TST  ftWtFT:  I  g^gg#rRfgWgT$r- 

gT^TTggg,  I  3Rf  TTSf  ^Tf^g^OT  gqWTg^TOnggFt 
‘  ^Tg^^FTTg,  ’  (55 o  ^C.  ?.)  f^#FSTSn^f  gfag  3TT5 — 

‘  gragT8Tg%TgggRT5TT  ggTg?l  I 
g*TgTT<3  fwg^T  ggfo  T^Tfgg:  II  ?  ?  ^11  ’ 

3T^rg=f^T  ^fcR^HTg; — 

‘  m  ^  m  TO  gpf:  I 

qgggTfrrfegfq  *mreil:  n  II  ’  ffg  i 

gggJWgTOTgl^  gTWTT? — 

‘  tt%^5TT  fg^sg^  g^  fg^lg:  | 
gvT  fgft.  gwfor  H^T:  ggrflsgT  fg  II  ?  ?  ^H’  ffil 

W  flong^ggT^  gffgftfgggTg  ‘  STT'TT  f|  gT  ’  fSTT^fat 
fcRJJTT’fgT  g^  gTg:  TT2  STTiftgTggTg  g 

ftegfa,  mi  gT  g^W^FIT^|g;n;|Di  g  fafe:,  wi  gT  <s|% 
^Tg^ggTgtgTg|%g  g  gfagfafe,  g?g  1  fg^gT^g 
ggfaggT? — 


‘  15] :  i 

TWRfirq  p  n  i  ?  <:  ir  fft  i 

VO  \3 

W  Wf^lWT? - 

‘  RWR^RRgpaRgT  m  RRR#*lfg:  I 

m  f*RPWRwftg  fon  g  #w  ?;fgg  n  u  ^n ’ ffin 

g  %g5#%qnwn%  qWWW:,  1%  3  gWRWRft  g  f*rwgfaTf— 

‘  gw^ng  ggfarerf  irrosw  ^  g  i 

f*W:  wrat  JT^T  |:OTft  f^Wlfg  ft  II U  \  II’  ffa  I 

5WFIRl%qt  sftf&I  ggTfg  Rlfw  I  cf5T 

WigT^W^R — 

‘  wqftRig  g  ggr  g  gwgRWRW:  i 
g  #n  irwt  qiwraf^ra  g  RRqfg  n  u°  n  ’ 

q^q^wwgwggftggw^tor  qfrjwgwgRnqRRsRq  gggiw- 

6 

q*cnwg  ig-wg  i  gw  graft  gw  ifg^q  qfwrw  qftww 
fftg^ran^  qfaiW:  i  gw  g  qgstf^rani  g-www — 
‘  53?qigfg^rqg^T?iRfggqqT5gTqt  fgdg^ifggRggf  fgfcr- 
qftoiw:  ’  (\.  %.)  ?fg  i  ggwwgwRT  gfftggw  ;  fagg- 

#SRT:  qT^gqfW  ;  fgftggg;:  ;  RTW 

ggfgrar  iwwtwwr  i  gqhRRW&Rftg  gfsfcqswww 

p 

qftwf^fgRqw  tsf*ragg:  rwrt  grawT,  i^TwiRg 
fgg  qTRww«ng  i  gwwr  irwwt:  swt  gw  fqftgwwwi 


istrt  g^ifq  Rraftfira  ^T?jg^qf%:  i 
m  *Rfaremri%  ff^gjqsrcFng  ^TfasTsrfafMjg  #iiw- 

^TTf^I  RFFTTSIR:  |  3T#n^t  3  RFFTFTt  3%t  l^qi^T^Tfa 
RRHTR:  I  33qfrcrRfaT5IRh  q^^TTOFTOi  SRlxfog^m?— 

‘  m&n  cJxqfqfH  3fit%wt:  f3:  i 
to  f^'tqsiqi  g  TOrax^gg  n  ^  \  \  n  ’  ffg  i 

‘  %i  RcftqJTH  3  ^F3Tf3%  snRTW?, ,  g 

’  ffg  Tg«FtF1x3?Frg  I  TOITg?^  ^FFlfg- 

ftwri  ^5T3  gi%  3sfcFTfagf^  g  faRFFig  mmh,  mi 
Rf^ggj^f^ggTfgg  ^f|^T55T  g  fgqiqq  gggj  SFffa  f%g>Rfir 
ifxtfategMg  ^qjfgg  ‘  to  gFnsftg  f%gg ’ (m:  °  y.  H-) 

f1%  5fT:  ‘  TOFFT:  RTO:  ’  fFTT^faf  R^aTfq^RRfRT  1  SflUlfg- 
tffag,’  ^TORTOgTOg^RT  3II%T3  I  qFTgTSFT3rqfFRr: 
q^q^FTOq  sq^^g^otTf — 

‘  TO  RTTOT3T5I^nR33RTRiT:  f3:  I 
TO  3xRFRTfHg  giRglTOFR:  II  \\\  II  ’  ?f3  I 

^RT^TW3T^13RT1  5IR3RTf3TO?3TRTRT^  3xRf  FTg^fg  |  ^fT3 
^Tf|gfaR3i3x%  qroTOfgfagR  FTOgggTgqFn?r  qragT  sftgg  i 
RRtxSTRT  RRT°IT  ggFTFF^RRrF^rgTOrgFFT  TOgqTfFFT:  | 
ggfa  3S  Rfq  FTOFT3PTOR  RmfgfTORTRg'tgl  RFT3T  #T3  ; 
sfiUTRi  =3  RFFTFri  t^TOl^g  #RT%xqgggFgg\  g^frl  I 
3^3  R%TWF3T^^g  I  ‘  ??33  RR3T  |^T  ’  ffg 


\6 

3r3fT3|3R33- 

3*3^  I  =3  rt^lTFr,  fo«3P$  5R%  3*%FTT3Tf33 

sftlr3*l33T3TR3«r  ss^r 

3W3  I  ^  33^1513x3^133^3  I  3t35TT3’;3  3T|3Tf33T33T- 
SR%S3T  3lfxt3^R  3fTf — 

‘  frat  3;^  raft  3  3^3333  33533 :  i 

f3^f%3:  §3:  #T:  *3^133^33  II  ’ 

(to  \c.)  ffrl  I 

3^f33T33T3l3^R3  5RT^k|lR  3T33i3  I  ^f^TSTsfq — 

‘  33T:  5T3T33t  fT3T^Tf^«333T  ^3T  I 

q^R  f^fct  i  qsrciRft  f3  n  ’  («.  ( oo.)  fft  i 

3^3  3T33T^33t3^T33^S3  I  3T3fT3T^f3T  33FIT  33T# 
3T333Tf — 

‘  3*3T3T33  3^13  ^Dl  f^f%3T  I 
3l3ra3f  f?3333<3T  33*r3R?3T?^3  II  »  II’  ffrt  | 

cfoqt  3W:  %3F33T33T353  fMi?3:  | 

f^T  3T3  rraraf^ra: — 3t3?t3*3  swifM;  3T333 ,  33f- 
3T533  #[:,  cTRRT^PRJf  3fa$33T33taT33ftf3  I  3tWr3T: 

r*3T3t  spapfgq^Ft  ‘  fftra  ^oiq^q  33  ’  (330 

3 .  3 .a .)  fra  aj#nfiPRRR*r  ^raranf  f-ra  1  33  333 

raftftqraraTrara  3x3fT3  3*53,  T%,rararara  #Rgfrf>ftf3 


3l33T83333i3JPI. 


53333T  3foi3T  ;  33T  =3  333  ww  q«nf|g<3- 

«H3  f<3T  3T33:  W7*  33q^q3tak3T33\fr3tf33T5I:  3313313 
ffcf  3T33TT3 ;  m  3  3t33T3i*£!3t  3331*3131  f33*34  ;  «i3: 
13fatf33t3  ?t%  33  1  313  fta:,  snmVw^m#!  533331333 :  1 
fqfqftqra^Tfg^T^H  R3T33 ,  331315131331513133333% 

>#  ;  Rf^^-nraff^  cf|q(tRq ;  33:  3111*313  I 

3  3  fciT^  ^53*33^31*313331^13 

511^35,  Riq^RRqqR^rR^q'qff  3Rfi*c33FR3i3^  1  33 
f3g3F3if33t  %333T33^3WT^gi3tq*3it33*3  3  *33313 

3#i3i|3?33T  31  q5|q5iqq^iqggqRT5q?f^%scgTi^T^4r- 
s*3T3:  qiter  fft  33 ,  %3ifq  w<n  33:  33*3^3  worftft 
33:  |  31?51*Il*313t  5%3faH?3Ff  (%o  %.)  3[f&T: — 

‘  qra-qq  33S333;;3F3  31331333  1 
33^33:3  3  3131*313  T33331:  ||  '{o^  || 

3313133  3333  ?M  31333  31331  | 

%i  R3qt  %fq  3131*313  T33:  3>  II  H  l  II’ 

33fal513133W3I*313T3f3  333  3T33T — 

‘  3)13*313133331  ^Tlf333  3*33:  | 

3313T  5113133*3  4  4  331*31133:  T*331:  ||  \  \o  ||  ’ 

ffir  i 

?Tll3^«3TR4k3T33qf%:  I  *333^1rR33if3?13'3131333r3 :  | 
3f^3?3:  I  31  S3  33>115n*313:  I 


‘  133133331#  *T3gqTft3R%  i 

3HP3T3:  3  3=5#  ||  \  \R.  ||  ’ 

eft  I 

3fS3  3T33T313F3T3:  I  #ftg  f#F3T33  3T3T#T  3at33ftg 
3313133^33#  3  ft#j  5T333  %  I  333; ,  33I33T3- 

#oi  ft%f  i  ggft:  333^3  #?gf%ft^gftR^ft 

33^353^  I  <33  33  ‘  ftg^«f  ftg^Trf  ’  (355°  R.  \.  \ .)  fft 
mn  |  33  #33:  333*3  |#3c[T  3#:,  31T1*33?T  |  ^ 

3#iTR3ft  3333TSf3f|3g, — 

‘  tft  33t|3#T3  ftq^RTift  m  ii  ^  ii  ’  eft  i 
^  3  3#  fltqjfaf# — 

‘  <333  3T33^#33#33ft3ft:  I 
3T3  33«r  33«f  RTvRT3Rq  3T3qg  n  \  \\ 

3TT#T  *R33#333T3:  5*nf#33J33.  | 

33T  #cf  #3313^3  ||  ^  || 

#:  SWT  fft:  #33?#  3Tft3TT33T  I 

33fft  mi  t#3f#T3*3  3TR  ii  \  n 

3#  33fsf33T3«T  313:  qR#R  3  I 

3T3R  ##13*3  313  3333TI#  ||  »  ||’  fft  | 

33*c3TSv:3T33f#3T#g**#33f#T  I  33T5TT#3T3T:  R3T3- 

T#T3T  snS^qft  33133T3T:  5TT#33T  S3333i?I*rR33T 

33333T  35T333T  S?3  3ft  #3#rfi#ft  I 


8? 


qRRn^qq^FftrraRqTfq  — 

‘  qq  gq  i?gcqTaii  qrRoj  q^qq^jft:  ! 
q^nq  fqqqRra  gq<q  fqfqqq  *gqq  n  g  n 
qqt  fqfqqqgrRq  qqqi  gM^  i 
qqT  fqfqqq  fq<q  qq:  ww  gggan  w  \  w 
fq^qfqqqig#  gfqgi  qq~f  if?  i 
q?T  qFggqq'fqiq  i?t  qgg  n  v  n 
qiqgq  fqff^q  qiqg  it?  qq  mn  \ 
gq?IH  F  qisj  q  FTT  5RRq  fqRR:  II  ’{ 'A  II’  fRI  I 

?-4t  t?ft?:.  itm  g?«r  i  qqrssgR?qRTT?Tgfq  i^lgFn^ 
q;q:  i  iqqTqqq'lRgg  ^qi^i^'FqTiTiwq^qTiqj^Tg  g?- 
q-q:  i  qq  m^w'm  tffqq^q  gq  fqq^,  qqfqFtq  ggqg  i 
qfq  qqfq#qqR5g ,  qTgqT^g  fvm  % fq  %?r ;  qmkgqj 
qqqq  qRsqq  sgqgrfqTt  qqfg  qwqT^q^q  q4qq;qfqqT^T^qig , 
giq^q  ggq^qggqqg:  i  qTqgigqgffqq^q :  i  gjfFiqRRRr- 
?f%gq  g?q^q :  i  gq^ — 

‘  ^:ifcqgf|qgqT:  i#i  fqqq^i:  r  (q°  g.  ^g.) 

I^qq  grsftfqq  i  gq  q  gfq  g^q^qF'g^qFnq^qq-qgT 
qwqT^q  fqi%q«frf  qqfqra  ifq  %q.  ^qFqRsqTqrfgqRnq- 
cRqvtTfq^qiqT  qqflRFIFITg  I  qretqfqRT  q#FRfqq?feiqfg- 
q?q?qT|: — 

1  aiqqfoqsftqfq  i 


8^ 


‘  IRfarRt  *F%?ff4  I 

ct^T  f^^^JTgfqfkT:  ||  ’ 

(T^o  o.  ^.)  | 

3^4  3fta?gf%  stra  3FFTRF?JT4farei4t:  ; 

^Ipl:  *rat  mh — 

VVJ  -~>  'O  C\ 

‘  fT^T  44  WqqTWrfTft:  ’  (£0  S>.  \.  ?  ? .)  ‘  3?^T- 
Fr4fgrfwFr  44  4t4  ^sti#  ^Tf4’  ($3°  \\.) 

‘  rFfrt  ^FTTFlf^  ’  (^To  o.  \.  3.)  ‘  ^  ^  %:  T>\  m 

^Rg^rF:  ’  (f^Io  V3.)  ‘  5TR^T  44  5^4  ’ 

(4jo  ?.  ?.  <i.)  |f4  I  ^  rFr^g^F  5Sf4fF3R  I 

T%(T?siFITfVer44  «r4 —  ‘  m  c^T  g^F^IFg^g  W. 
t  r4?t  ’  (i°  5.  v.  ^.)  r^Tf?  1 

jftfqT3[T^«n|: — 

‘  WF^Ff^R  ^  43^4  w>j  \ 

3R?FRF  ^T  *FFf4  RSTHF^  WtM--  II  ’  (\.\:{.)  ff4  I 

^s4RfcRF3R*T#FFW%  f44fg%:  FT^FFT^F5fT4  R«FFgg, 

‘  3  Irrf  sffr4  4^r  g^?4  ’  ff4  f?4:  i 

%5[55^TW^  *TR:  1^4  4?T%f|rI^3  I  5FTr4, 

F4^'RzFFFF;T3>f4tRF4;F  ?l4^f4^FFg  1  ?T"Tt44^^)T4)T  3)4- 

sqTfi%:,  ‘  g  3$R  ^  RjT^T  SFFT  ’  (to  ».  \.)  jf4  2*4:  I 


31331233333313, 


8^ 


3*3  ?133T1S133*3*3  331333  31331313331313113*3*3  31FT  srat- 
31**1  3  3*3  3i3333f*3,  f^I*31331313;  I  3f3  n^^-fjijf 
313ft  ^1'#  1  %5T  3^33  pqml:-  %3  31331133- 

%^R  ffffspqifgs^  fft  I  3~3£H33333: — '313313F3: , 
3T5I^3,  1333^3:,  3513:,  3J3lft!,  ^*$$13233,,  R3J:, 
33^*3lft5ist*33  33  *33^1*13,  I  3  3*31:  *r3sft 

^113f33*31:  I  331  =3  333:  —  ‘  3331  ftft3  3^131 

31sf3313F3  ftftR*f|f  3>3  ’  (30s  o  <.  5.  ^  0 .)  |  ‘  m  3? 
stl^  33ftl’  (305o  5.  *  .  %.) 

1  f¥ft  f333f*3ft33Fcl  *ft*RJ31:  I 
sfl3*3  =31*3  q^fftl  3f*3*?it  3*13>  ||  ’ 

(3030  c.) 

‘  3t  33  ftf|3  3^T3f  3*3  sqfa-R,  31S5f3  *f3f*333F3f  ’ 
(3°  ? .  5.  ?.)  <fta  ftfti3iST3  R?33f3 ’  (^O  \.  C.) 

1  3*3  ft^FT3F33f3  333*31:  33)  gftf:  I 
3  3  3*3331JTTf3  3*3isft  3  5)133  II  ’ 

G\ 

(q;5o  ?.  3.  c.) 

‘3  33  3313  331*ifl)3  *1  33  33fcl  ’  (3°  ?.  V.  ?o.) 

^T1^3%*3lft3*3falfti3*lftl  3133F33fcl5*°ft3lf3  I  33 
f3333f3)fH3qf333313T3T  |3T,  3fF3ft?Tldft3FTFFt3i  3*3131 
ft?I31  13313  3ft  33^3333331333331^  I  3^3^13333^313 
3F331R:  33*331i3  (3°  ?.  ?.  8.)  331331313,  ‘  3^f333  33*- 


8  8 

33T33Kftqft3raT  333335113 ’  (8.  \.  l\.)  T<m  3  i  =rg 

333T3^33T3T3RR3lftl3rt  ft333TftftT3  33%  3^3  I  33T  3 

sift:— ‘  3ft  3T3^3  fft  *nw  fi^s*r  wm  ’ 

S3 

(3T°  5,.  ?«.  R.)  ffil  | 

‘  J|R533%¥faT  ^FlTfit  33T  3%3  I 
^f333333Tft33ft3ftft  3513  ||  || 

f3ft3TfrR13T3ft  Ift3  3ft  333,  I 

33*Tfftrcf33  3333  3f333cl  ||  ’-*.?  II  ’  ffa  I 

*j333%sftT3 — ‘  %33  T33>  5fqfft3T  mm  ’  OM. 

%fa  I  ft%  RTftftftqft  I 

3f3STSftT3 — 

‘  3ftft3iq3  3RR3T  ft33  i 

f33Tft^35^3  q3%sftft3if33  n  ’ 

(3> °  'a.  3<i.)  fft  i 

3T3  3ft:,  fftftTfqim  I  T3333fftftft3ft3 

3351533  f ft  333T3  f33%3T  qfftmftftq.  i  ^ftTfaft 
ftft^3ft%%^3ft*%,  333RftT33  ?RftqT33T3.  1  '33  3  33: 
<J3il3R33:,  3f3T  5TT33Ift  ftftRftt  3RT33  mm  I  333313- 
fftRft  3  fT3T^3,  3ftTf%TftftRS33Rt313  3T%33:  I  3ft 

333T3f^3f3?T3fkqRftft,  qlRftftftj  33T3pm3  %*T ; 


ARR  fH  i  gg  fragr  ifom* 

RR5'^  3)4°TT  srfcR^JITf^#rsft  qfrR^% 
gftatftfg  %vf,  qwfonRpfa  1  *rat  faq&pg  ’ 

I^RTf^ng  I  clff  f%  gragraft  %g,  W\- 

jfTftlftlRft  sW:  I  fgf¥  ft  ^fagikg,  ftdfsWgR: 
^Fjftftlf%«lfrT  I  OTH  fMtf*RT  'ITH’TT 
gT  fM  I  ^T^TIg^TN^  q  T9TW:  I  SFPft 

ft  mw\  urs^jrrs^  %ra  i  rrpRTgflPRmfTf^n 

ffTg?f  gRftgcf  I  ^fTftgi  RgT^WT  IFfa  gRSggi 

ra  gpfa  rat%:,  l^fl^^qg^TJTjftfgiTgT  f*R^f  i 

sraf  g  i  gif%;Hg*gfsfq  g 

irraq^g  I  gsn  ft — f%*rag**r  g?  qrag,  f%  ^t  ^rfaragg? 
^W.,  3FT  gTW^gftgHTftfg^RTg  I  g  ft^R:,  3RT?5^4- 
g^gTJTJftftlrlg  qifttfR^TWgtrftTT^f^g:  I  5T  R  gj%lf%: 
qrag,  stftsnft?^  ft^nr^ng  i  It  gfa:,  giftra^HTr^Tgrat 

ftgvrraRgr  gTinf&i^RTg  i  ‘  g  ’  <W,Z.  K  3.  <£.) 

fRTsjgiipn:  ?p?gra  jRioig  i  g  r  gpragraraq  Hg^ftfci 
»nSg  f¥ra:  i  ^HgfgTgft^HT^RT^gwings^r 
qgqTf^NT^^raRTg  I  ^wsggqftfcr:  i  sigg^  ¥fi- 

i  3grT£Tf%gftR3gMT  f^gfrfi- 
ffcrcmra'faT  I  rRT  R  —  ‘  3?*R  I 

ragq;  snHtsi%  ’  (fo  ».  ».)  ‘g^Rgr  graqgggrg’ 

(fo  ».  ^.)  fira  ra  i  %jrara>sfq  ‘giN  ftgragg  ff 


8^ 


qqfct  ’  (go  go)  ffa  i  gg?rasfq  qRfFr  rRq^gjfT  f&z- 

gfaRRFfr  q  q%g ,  q  *£rg ,  qgi  q^fgstoTqTfqq 

fiff^Fgg  f%fq?w% ;  ci^T  q  qq  ?miw- 

qRqqq  i  mi^k  g^Tfgqfrr^iraq^Rsgqf^q^  snq 
^i^irr  fq^gf%  gTRrftra  i  qqq ,  srfqdqra:  I  ^ 

qTfq^MRTqiq^on  R^fg1%^H^gR^q- 
%q  qFsqg  rfr^,  q^r  qfqq'Rq  i  f%  q 
q5T55TR>  RqqjwR  sth  qR  §f%  qqiq  ?  irirr 

ir  %  ;  RRqRTTqig  i  qfqq-qq;- 
qRsqfqiTqq  m  g^5ira^H^qTw^q^qfrrqTg%% :  f% 
gRnqq  rr,?  qflf  ‘ggsjF^  fsmTqiftifq:  ’  (r° 

^  o .)  fRRT:  m:  ^ T  SR  fi%  %q  :  siRSqRcf  fgfq^T- 

gRT||^gqT^qqfqf%^igii%fRqqT^:  i  qq?  qqgfq*RT  q&TR- 

^f|R55goiT  fq?fgT%:  qajRRl  ^TTcfRRR. ;  3RJRfiR3T 
1  fRgqqn^qq  i  qgarqifqqR  qjRR#r 'm. — 

‘  #4  qi  qsRjfoRfq  qfqqq%q  i 

fRqqqji^g^;:  Iqqq  rr  ii  c\  n  ’  ir  i 

qraw-RR  ctrsirr  qqRRgqq*R  i  rtrrt- 
^qq^qraqVRSTqq^q  RqftqRRTO^q  i  srirfrisr 
qqfMT  IqqRRTqT  fTqqRqR  ^fgRRfoq?^— ‘  ^trt 
RR  ^qR%fq§:  gqTft^  qRTSSRRqTRR  qs^g  > 
(lo  ».  a.  \\.)  ffa  sift:  | 


‘  SJTfcRT&ig  I 

^FTfaRR  #4  II 

ff^T%  %FTg#&R  "3  3  I 

ii 

pf4  3  ggf33^fgETTgHMf3g  n 

qfg  313^*4133  | 

fqiqfR^fq^q^fqqqqqfq  || 

T3f33I?4  3r3?T3T«k?t33  I 
33^T3fqf3  4t3igfT3  333^331  II’ 

(g°  \\.  <:-\\.)  ffq  i 

^gftg^ffefg^W:  I  sg3r3T  31331331333:  I 

g3f3mgTf4  3H3T333  RfqFjfggfgig — ‘33*3  4  q^rRt 

T3B3F5  'iqiqqiq:  ’  (g^0  3..  >.  C.)  ^J%  373:  |  ‘  3R3Fq- 

qmTfqqgq  M  g^T  q'm  frfmt  3fTj%  ’  (3^°  p.  ?^.) 

3  I  qgTgFRfJTTf^gTRgT  M  3T$R33:  I 

‘  3  fqftST  f333T3T:  egFT:  333R33I:  I 
33?T3:  353R3  PJT3TRR3  1331373  33:  ||’ 

(gTo  5TTo 


fT3  ^fct:  I 


%£  ^ftq^frFifq^ 

5^5  5r5fl31o(M  551011  F(^gf^3fi^3T%^5]TS0T- 

V3 

^T3*iT^^sn  i%£i  i  5g  fqiqfgqraRiiw  55if55i5i- 

qgqi  f%  fq^5Ri5i5vqqgffgqiqq .  1%  51  gq^fq  qqiqq- 
qq^isqfyq:  i  qi?i:,  q^iq^Fq^^q^fa^r  qrqpq- 
qg^iqqiqHqqwig  i  q  fggri5:,  fqRftfqq  snq-qifq  qqiiqft#r 
5<gqq#i5[5g€fciq^iqiqqqwiq.  i  qiq  qtq:,  ?H^Tg- 
lf%qT^ft^^^n^^fiiw#q5RTg  i  qqi  ft — fqqifqqiifl 

f|T%T:,  f^iqrrRR£%lf*5«lfq  |  q^Wl^l^Rigqife 

$151  515  3?R  5555  551  5iqqRiqqqfqi3iqft55#Ft 

fRI^I  feqRRR^gqfl'  *55  qq  RRqq:  |  FTRR 
$5  515515551  3551  fqsilfqqqfl  |  55R  515  51% 

gffqRRTg ,  155501  fqfqqqqfq  fqgiqRtqfqMqqiqRwl 

qq;>iffqq  qf55i%  i  fgRftqqRg  qmi^qiqiRq  qqnqqq- 

515115^5!  f5515i  555R  I  515512155515151  5  qil$lR5l 
551551^5  I  51551  ?55l5555T5T5v-5T55Tf5  fqRRR  |  5«1 

^R55l55T553q5f5q55f5515T5T5fT5  5*55,515  |  sfrqR 

fl515  5l55;qqi0Tiqi5lf%qiqi  '555151 :  35^qf%^T55T55M 
5lfl5  555  tfq55g  I  515512155515%  3  55FqRTRiqi%iqq5 
51*555  551  551  qriqqiqiqiH  55155555155^^51  15555  I 
55T  5  5f5g:  — 

‘  35*513  555*51  1555135  f|  555:  I 

5:5151  515511515:  55^R^515fq  ||  ’ 

(55o  ^U.  ^  o?  .)  ff5  | 


qiqqismqiqqg 
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‘  f|  qq:  fojj  qqifq  wm  qqq  I 

q;q  qiqtftq  i^qgg  ii  ’ 

(qo  $,.  \v.)  ffif  i 

qwqfqqTq'fqqTqi  fqq^qiTqqt  ?Tqgng?fqqTqg  i  m^im- 
qqfarcrt  3  qqqqqiqifqfq  fqqqg  1  qg  %q  qiqqT  wiv.  mw 
qqfqqsqfqfq  qqqqgqqiq  qfqg: — 

‘  qqqiqqqT  q}qjgqfqtfqqR°Tg  1 
qqTqiq  qgT^q  qiqqT  rt  qqftfqqT  11 
qifqq  cftqq^qigr^qqT  qqqq  q:  1 
qqqqg  q^q#  fqqrfqRRqfq;  11 
qnqqr  ft  qqqf  qRTqifqqqfffsq:  1 

G\ 

qqqqfq  g^NRqgffcqfq  fqgufq  11 
qRHRTqqqqqiqqqq  qqqifq  qq  1 
RRq  qqqfq  gift:  qq  qqqqnfqq  11  ’ 

(q°  \c.  y <£-'a ? .)  | 

qq  q  rqqfgqTqT^qqqqTqTqqq?qNq5qqqsqTfqg  qjf&iqi- 
qfqfqqqi:  qiqqqq  qqr^qqg  1  Mqq^g  qqigqiqi  qsn^qiq- 
qq:  i  qqfqq  qiqqiqfqiRq  fqqiqqq;  mk — 1  q  qsnqqqf 
qqfq  q^gqqfq  q^gqqfq  qqpq  fqq  q^q  fqq  qgfqqqqif  ’ 
(1°  v.  s.  ^.)  ffq  1 


3RT3T3d  3R*ftf^3T  — 

‘  3RT3T  Tgf33I  sfafJT  g^T  3  3f33T  33T  I 
3f33T  *R3%:  ^3f33Tf5T3t  II 

ST^H^l^KT  W^R^TTf^ft  I 
3^ar^  3T3H  3T33T  3RT3T  |l:  || 

33^3T3;f3  31333  %3T  33531333  I 
^?T3  T333  3T333T  3F33  I)  ’ 

(55o  ?.  \e-W.)  fft  | 

^Tafl?rT  wmmfmFxm  r^rr^rt^.  fcr  33 

EFftejl  RT31R1  3*3T:  ff33fRR[33T31RT  I  33T  #  33RR£r3 
33T33f3,  m\  3T  T33t3  f333R35ft333^%  f3f33*'3T133  333^- 
33l%  CT«TT  3RT3T  33S3T  I  3Jft3T3«JT3  RTfcTCF'RT  |  31  3RR- 
33f|3J3  333R1T5 — 

‘  3if%  3  f3ff%  =3  33T  3  RRF’RT:  I 
3  RT3  3113  3T3R1  3  33 f  33  T333  || 

3RT3I33fM  ft  333TfRfNR3.  I 
®nR3R3^  f33R331T3%33  II 
R3T  €fl33S*3  3STWT3tS333^3:  I 
333333313k:  S?3T3  333TST33T:  || 

3333Tf?R3  3^3T333Tf^3T:  | 

3t5T^3TS333TfR333??ISgf333T:  II 


71771^7771777 


M 

7  777T7TT37Tft7T:  I 
TJTTftriwn  ^TRf^cfcr  ftftiTT:  n 

sn^nmM^T:  RTT^ftmmT:  i 

#7  TiT77Vn77?7T77T7777T7,  ||  ’ 

(*°  t-\\.)  fft  i 

7  7T3?T  5T7r[7r77Tf:  I  7Tftf  *R7  ^SmT^SRM  7ftft7TS3T 
5RSa|:  |  37T7T  RT7F7  7  7?77T  ZW4:  I  77  rrq 
7*rf  tZRtmTM  7ft77TS5T  777T|:  I  riff  fafSFT  777 
TTTft  — STO'ftft  I  3TO**I  viim*WR  I  77?- 

PT?^TS?Ri?7rt:  W\^  I  ? 

7TCr7?7fftf73;  ft  3  T^tiT^ ,  sftpTTf:  777  77  RRTf^ftjT 

I  77lftR«I  7tft?I7: — 

‘  f?77  77T  757f77  RTW7  77T?77x  I 
S77??ft77f7  7  7T7G7f7  37777,  1 1 
affif  77T  §7:  5f|tftG4  7T7TT7fq[  I 
l^rctSfRf  TTTt  T73JS7  7557T^f  II 
StT^fsftjfTTTTftl  ^fs^fsftt  7?5TI  77T  | 

7^7  7T?7TT7  7iftc7  |r7fT7ft7ff|7T:  II 
3T^ft7T77T?7T  %7T5577T17T:  I 
7777:  7777173  7777  7?%S5J7t  ||  ’ 

(7o  \\-\\.)  fft  | 


qfo  ai  33:  qqfeR— 

‘  IRTOltf^RIT:  RS3T  WTR^lf^RT:  I 

35f£  3**RTftfq3^  || 
ipn*  ^b  <q  qnrc  q?fq  =q  *tt«rt:  1 
*TWFm^g  qfsq^S^q^T:  II 

SR?  f|qq:  ^T^^TKS  WWH  I 

°\ 

f^qT^ffqg*iRTi^q  qtfqs  11 
3TTlff  ^f^RTT^T  SfRft  ^TRft  I 

qmr-qq  qrfcfo  <rat  qRWTi  qftra  1 1  ’ 

(*»  ?v9-^0)  5ft  1 

I^iprt  3  irafRT  1  m^r^\n  wirt? — 

‘  |q  q^qq^qim  q^fiRTsw^gq  1 

SRlf^RR  31  3  II 

s&nqTf&raT?  ^r^tM^rr^1*  1 

fl^TUR  T%fa  || 

^sRSimTH  e^p?qfqqf%^  1 

ftjjoj  ^oirtr  =q  11 
qft*R«r  >jpRT*r5R  ^iR  r  1 
SSFTRRRftfti  qTTR%  q  qq  11 

arfq^  q  333  fq^fqq  r  fpRq  1 
>J3*r  q  q^|q  qrac>g  qqfq^  ^  n 


qraqTsjqroijpi 


\\ 

WffgqTgfq  g^gtf^ggg:  q^qg  I 

5fH  |q  grTgg*q  |fg  gq^r  fqfggg.  II  ’ 

(n-U)  fft  l 

m  gzgqggiggqggggioip-'qiqqq^i  ^qiftqrf^qTf^qgggq- 
gtPFgg  I  q;qTfgrgqf;q  gsrsgrafg  \  mi 

1  qnq^tg  gqqgjigg  ’  gfg  i  g*n  qgggqgqfN  gg^qfg  ggq- 
g;qgw.  |  w  ‘  w^%\w>v-z\  ’  gfg  i  gg  gtgsgqfqtfqgigq 
qwgT55^aigfBg ;  gqgFt  g  fqgFg=gg ;  srat  g 
g^ggfgT  i  gqg, ,  w.A  qggiqg^ggKqig  i  mi  q|g 
iggTftg^RT^giFqfg  fqgq  q^q^rqgqgFrqqjRqgg- 
^fqTqqt  gfggqiggT  gg^Fg,  gqT  mqfgqFq  qfagq 
fqgrggrgFrsfq  ^qgggFggggiFgffqg  g#  q«ngTqqgfgF 
q^Rtg^gtgq  gftqfgqiTftqg^gT  ggq  qfggFfg ;  gn^T 
qfgTgirgT  gf|g  ff^FqqfF:  g^qiggi  i  ft  g  gggtqg- 
gigTqfagsgg,  g  g  g^qk^gq^qiggiq,  gift  g^giFF- 
Igggkgftqiqgig  i  mi  gsifg  qimfqqtgTfg  fgqggqqTqT- 
gfqggnfg,  g  g  gfg^ig  gift  ggrfgGqgg,  ggg  i  gfggT  g 
qragT  fqfqqT,  gteqiggT  sngrqiggT  g^nggT  %fg  i  gq  ggi  mi 
gj  g  fg-gf^g  qqi  qT  *gqfrr  gqq  gqgissgfggFftgffgft^iT 
^fqFnggT  i  ggqj«j  gqTqfqgg^qqgrFgfgqgtg,  i  gqT  ft — 

‘  ^t  jqftgFriqg  sf%  goiqigpr  qrtqqig  i  ’  (no  \ .  ? .) 


rguggi  q§FT  qiqgW.  i 


‘  l^fTf  m\  ^TFT  ?RT:  I  ’  ?To  5.  ?.) 

^it%t  r^r  «rrc^f  ^  i  cns^nfa  ifcr^Tftl^foi- 
^cTT^T  5RPIT3:  tffaTRra  %JRPPft  SRiqqr?:  SRT3:  ;  T%g 
qTfisqq^T^  ?  rP-lT  f|  ^if^oj  TRq*  fg^TqTf?qgq5W$  I 
^f^T^iRRRTCr  %^-R^T  faqi  RRWfsTOt  RRR*  I  ®lk*Tt«r 
RT^RtgTft^  qraPI  ^F5qTf|#r  ^.TfsWl^T  RF?Rg  I  'iri^T 
STT^^Tq^WT  qiF'RfWTqT:  STCIRlf  *rtrI  i  qRRRffzpRsj  qqft- 
rr  I  m  qRfaf^T 

*rr  qre^T  i  R#nftqRfai’i; — 

1  gf%:  fqSTNT  RR3T  fq^oi: 

sufc<2rera>  W<mi  TS:  I 
fgfsRRR:  g^wtsfq  ^t4t 

^  steRRRif^  it  ’  fft, 

‘  fam  wfa^m:  sq^qrcf^qq^  r:  \ 
mm  Rff^rr^ofN  f%  q#Rl%  sRt  qfsisq:  n  ’ 

^  i 

3Rt  #RragRT  qRRRHfaqR  AWw^  l^RT^fcIR 

jfcwT%  qffag  i  j-irrrht  mz^m  ^w- 

SJRRRggRSJRR  %T%  |  mZrAm  *RgT%sqJF$  |  *T  f| 

^Tgfq  qftfos- 

mm  i  SRTTfq  qT^qi^q^Rq^cjT^r^  i 
crt  ^ritotttjrs:  Riw-q  qi5Tf%q^  ipjqp-riq 


\\ 

i  MmM  iMwiI  ??jm  i  ^1- 

mfM  qnqiqgtaRTgq- 
55*qi — 1 1  ^FSPf^kT  5f|T%^TiT3^^:  W.  RfTT?q 
RRR#TFRRRRRT  gR*TT  RT#T  RRTftRgWqRmfgR: 
#TT?|Rqnfq  5R0TTH  JTfT^tJTTR^IFri  RjfR:  ’ 

ffrf  I  RTRlW  RFRfi^T  ggqng’RtftrPR  R  lg5TT¥- 
RRaTlRSR  |  cRT  R  stfrl: — ‘  RFRTRT  R^R^R  55RT  R 

va 

ifspn  q  qggi  ?rr  ’  (^,zo  \.\.\\)  jr  i  si^T'gTRg,— 
‘  qpn^rrcsnlR^T  ?lq  rr  i 

RRHR  JrIr  ^Rl^fR^TR^  ||  ’  JR, 

‘  Mm  Rgl  SrJRR^T^TR^JT:  | 
mmi  g  ^RTfrt  mi  to  mi  ii  ’  ?r  r  i 

‘  ^TR^g^R^Tf^RSRffTRRR^TgRR:  RRrJ RRgTORR  ’ 
(UTo  o.)  jfi  =R5RRT  Mm  I  RpRR*R  f^JgRl 
fq3RRiH<3*q|  I  qTRiRRRR  ZM&  I  R?TR  f|  R/gOTT 
gg:  gg:  JRT'-RRRTSfq  W-IRIRUR  fR?  g  R|t  I  glRRJTRR- 
SS^TRRRgTggRTg  RRRgR  ggT  g  SfRgqRg  |  RRTR 
q$qTRgRT:  gggRJgRTRRRRg,  I  gRT  RTRRFR^T  RgRg — 

‘  mi  li:  3rjt  «TJR,qT  rrjsttrrsp  ig  q;g  I 
gg^fR  IsfggRTR  ggT  R?FRg  I  ggRlfq  gf;g  || 
RfqRRRRT  gggRT:  M  Ml:  qf&gggRgRT:  I 
RfgRgRT:  qfRfR  gJT  RRgg  grRgRT  RRTS^RT:  || 


STmwf  qq  f^RT  fRfiRRfo  gRT:  I 

^T^f^orr  ^  qqqqfR  ^RRRTgqT:  #RRT*qqR  II 
fST'if  FR^RT  gftg  qTRRRT  gJJjST:  | 

•TRR  ?g  H  3T  II  ’ 

(3°3°  R.  v9-?o.) 


RTRTS'RqR — 


‘  RPR!  gf^RT  gH  i 

%<RRRT:  TP4  fTTR^fcl  ^TFR:  II 
qRTTRR:  RWT  qrRqRTRERR  \ 

RRTfqqPRpT  gR  || 

^jMjr^rt  qqisqfq%qqR  i 
sqTOHTfttqTf  gfl:  ^  II 

tgRRqqi  R^tg^r  visit^  i 
fttir  fjRTCTRRt  FRIRW  RRRH,  || 
qRRq  i^R  RhRg#r?%  I 
qRTRqg  qgg  FRRq:  n  ’ 

(*r°  g.  «g-«v)  i 


^MgTMiqT  qf^Rig  i  riPrr- 

rr  gqoj  fqg^fq  gRt  fqqq  q  qqqqft  rrirt;  qgr-RR 

qSTR  I  <RT  ^WAW.  qqRRTqTJRTRqiTR  eg  ?gR- 
Rfqg  gfg  f^fjRRRR  qffRRT^qiTFf  ^TRRsrFraj 

wJi  qqqVfq  gfatafqRt 


<\V9 

fqqsikkt  i 

f^TT  I  rRlRk  RRqqjR  R^RTfR — ‘  %Rqfqf5rOTTRrft 

stT^TT  *RTT  qfkRfT:  ’  (gc.  RTo  \.  \.  ?.) 

ff%  i  ‘  r  5tt  rr  wrsvrrrr:  ’  crtr*r  ‘  rrtt qk  q^qt  ’ 
(t°  <•  t  \.)  ^kk  JR^T  RRk  RTfqq1%qf% 
tfkfkT:  ’RSTftfk  I  ‘  f^RR:  M^Tqfct^TSgfsiHTsfq  Rf- 
krakkr  kzimfe  ?^f^T^RRqkg5i5iRr  ’  ffq  =5»kmi 
rotter  RRRrqfk  i  jprrck  fgfk  kfqk  RTkk 
%fq  i  RjMq^TftRqiqq  kfq^q  i  kR^fkT  Ri3- 

qkg  qj  tosqTqRkqR^nks  k^T:  qqqk  1  g^Rreik 

k'FT:  gfgqRTkqqT^RTiqpk  1  RTq^TqRqwTqqq^k- 

qqRgqRqk  1  Rk^q  Rqkqt  qRqfk  1  Rikk  goiRTqRj 

RWT^RRT^mqkkkq;  Rqi^qfk  1  kqiqqqq  q  f%fkR#t- 

tqtkqifqq^tq  q  kfq^q ,  k^mgikktkqrfkg- 

RqfqqR  |  3RqT«f  tfqTRRTqT  RTTRk  q^k  |  t^TR^ 

RTRqq.  1  s#r«rk  gqfqit: 
R%fq  q^TRfg,  1  stoh  q  qk°r  q  qqqRT:  1  qra^.T  qq 
RTqqq  w^m^m  rrrrrh  qfq  qki  ^kkgq  q  RRk  1 
^qkfswsfs«i  q  fqqk  1  RiqqqRWk  qfq  j^RRTkfqi 
q  3  tfikg  1  qq  qq  fqr-33Rinsikftqg— 

‘  qmraq'i5kOTJ?r^i3q^n^R#  1 
tt  kkfqqRqk  g%T  qksfq  r:  11 


%p^Roi  riw  n  ’  i 

2-TT^fri  =?  50INR  5t#?r  5IMR3>0IT^,  m  1  3  fj^RFlf 

‘  3Tif[qiRT?T  qgjTisRcT  ’  1 

jrffr  sniitaGPimn^T  i 

‘  q^w-rfe  w f^n§% 

^TT%3  ^  I 

Sjft’srfiitS  R  ^  ||  (*IT°) 

^RFTfaTl  ??t  q^Rcfftfe:  I 

* 

3*RftRR  fT^T  Wty  qH  fq-qtR^t  ||  ’  | 

w-?fr  ttftfrRn  r  3  p?m, 

cls-nsfq  Rfct  tVtRFT  SR55^  301  ^qfeitTqRI^ 

VO 

rrfN:  i  rrrrrr  Riq  W-f<jfmRfRT  mn — ‘ 
f^qjkTl’RsTFI 

5^  H:gi>sf^5R'l>  f%  ^RNWi:  ’  (\.  \.\.)  ff?T, 
‘  Rag^rT  RR  R  3?§t\oi  ft^RTR- 

rrf^TTflTSR  JTiiRTgfce  ’RTSTT^t  • 

=Rnf*RR«r  fI%r:  <rfc$  p  g^pn  -  ?ra  q  1  t^rri 

q  ?mTF?R  f^RcJT  I  5IF^sfq  *FT:  I 

#3  f^if  iuif  f'r 

&3pr  mW'foi  ^  ^Hr; — 


qiggrejqwgg. 


‘  gqf^ggT  gqT^g  qft'F  | 

STURt^  sj'rapq  JTFrt:^  g  fag*  II  ’ 

arat  ^nggi  qragi  i  g^gTf&raqfqqra  gfgg  sirs — 

Wm  '<1^  n  ’ 

(55o  \o.  $\.) 

‘  gT  q;raggqg4T  gi  ^icfti^cngn  i 
gTSfgqqqg«uft  JtT  ^S^ftfrl  II 

gT  ^F^T  gqwg  fl^tscgqf^r  | 
grcsqT  <tt  g  gsqg  gwigg  'iwW  ii  ’ 

(55°  U.  U,  ?«.)  fra  I 

^p5t^5TT¥^ra?rra^ra%i%^Tgc[T^#;r  qragTggraqfq  fgfg- 
fg#fe%qf%fMTfqraTfgg%  fragftgTf^ftrarar  f^firf#ra  1 

gq  gg  w& — 

‘  gtaraTggqT  graT:  sirararcrarasfq  g  1 
^fqiggqT  gra  mwm  gm  ir  (go  go)  fft  i 

gi  g  T'ggqTsn^gqsgT  qTggqiggT,  ggqi  g<gr- 

®\ 

T^gFqTf&gqfqgfggg  i  sra:  ggr^qrag  qiggiggsg^g 
grc:  gq^gra:  i  q§n  qiggraT:  m-.  gqigg^ragT  gg- 
gtsfq  i  g  g  gTf^qrafoq^qq^qftgToi  ggt  I%t 


qq  qqRTSTt  g:g<TR:  «TTq  I  f%  qfjf 
¥%]  qggqqffqqg;|fqqqftqTqTt  ?.¥  | 

q*q  RifFT  q  qFTCFtfqq:  qqTqqfcf — ‘qqq:  qq^TT 

fqfqfq*qT  v^.isv&i  gfqqpqi!q14ff^q<gq  qq  gq  ’ 
(I-  \-  'a.  \.)  ¥^mm  1  qi:  qqqifgfqq •. 
«n^ET^^^Tf^lWTf^Et^01T%qi  HT^cf,  ^qRR  qq  f?l&  I 
‘  spqqqqT  ^  'IR^WRT  ^  qi^V  (1°  ?•  H.  \.) 
ffq  ‘qqqT  m  qqqfq  qqqT  sjonfq ’  (go  \.^.\.) 
^qqjqFrg  1  qg:#ffs:  qq'taretaqsqqqf  q?:  ?fa#TfF 
3#:  qfeqi  %g«r  q«uqqqFt  qfq  q  Rrftqq,  qqqfq  g  qq^, 
qT?5t  ^qfqq^q^qHNR'Ji^R'qq-qqsqra^Fqt  qqrtqq  ^qq:  1 
‘  qwgfq  gsq  qqqT  fqqiqifq ’  (1°  {.^.\.) 

^qq^T^org  1  q«Tpg  qsmqFrr+qi  ¥t  qq^FTT^q- 
ggTf^qg  1  igqTTfscq;qqfq^Fr  ¥¥1  fqim  ^iqifq 
f *qmf  sqqf  gfwqsi isqfqfq  1  q  fg  qq  qg:  qqtfq,  qfqf;gq 
g  qigqqiTTs-qqTqq^oi  qqgkg  i  qqrpqq  qq  fqqqg Tqqjiqq 
qRfq^qq  1  m  qqqqqq  ffq  qqqTfuqfqfq  qifqqtqq  1  qg 
fqq  qTq?q»;qqig'Jiqq^q  ,  qq;m#wT?Tqi  grqTfqqqqfai  qq 
q.iiqig  1  qqqsnqtqi  q  goiqq&q  gnnqrtqqgmsqq*qq 

■  jpm q  qffq q %*rq q  qpqq  ’1  (q°  {y.^.) 

fqfqqiqig  1  qtgq^nisfq — ‘  qq;mffg%T  fqqqrqi:  ’  r^g- 
q?g  1  qqqsn  qiq  qq  fqqqiq^q  f%  g  q iqq  1 


‘  RTRTRfaFRf  ?TR  IRRt  ^  =R  I 
ERT^iCi  RRR"t  RRRTSfRTRR  =R  I!  ’  (Ho  >«.  ^.) 

I  ITR^IRTRfq  RxHRR^  I  RR^RiR — 

'  RtR  =5%  RSRffR  RR:  Sfitff&l  RRR  I 
RRTRTIRT  3  RR:  RRT^  R?rR<gR  ||  ’ 

(R°  ?».  %.)  fft  I 

R33R*WRT5RRR  TRUIRRR^  3^3  I  ^R- 

*RtfRR^  I  RRRR — 

t 

‘  R5RRR«ITfR3R  RxH  RRfrI  RRR  I 
RR:  RtR  RR«fa  RR:  RRR  RRRIRT  II  ’ 

(R«  ?».  ?«.)  ffil, 

‘  rrrrrpsrt  mm  mw,i  p  rrt\  i  ’ 

(R>°  RT°)  ?TR  R  | 

RR  RRR  RRTRJTR'RrtfR  I  RRR  R#  RfR  #fnfRRRTRT- 

fRTRf  R=rf?R  I  RtRRR#  RfR  |4t  RT^TRR  |  RR^RTfR- 

RRifaR— 

‘  RRg.F'J  ^STRRRRnR  -trtrr  | 

RTH  HRT  RRT  THRlflM  RRRfa^R  ||  ’ 

(Ro  *».  H-)  sfa  I 

RRCRRT:RRR  fRJpiTRRR  RTRR,  RRTsft  RRRRRRR  3RR- 
§RTRTR$ROTR,  I  RRRRRft  <JBB*R%  I  RBI^RTR^lft^RT  RRRHT 


3qg*W:  I  3Rf  ^  jfTRJTT  ^srRTOflftqsfiePrt: 

W&fa  ^cf  qftfora^  |  g^ftsfcqr^ — 

‘  ? gr  fq^RfM  wjFfrf^g  ^g^rT  i  ’  I 
era  q?q  \ 

^^p^I^g^gai^^T^rrg  |  ftft  ^JT^ffpfaig  I  3RT 
nl  #••— 

‘  esparaT  f^T  gfFTCT  I  ’ 

($s°  ?.  \.  ^.)  ffir  i 

g  ^  qiggi  ?rfw?R  pfoig^TT^wTH  ftwfrfgg 

I  gift  gj^T  ^fgioT  g^TC  ggw^jfef:  WRlfel  I 

eftgsfftg  ^forcrftig  aftgomffiik  g%ftftq*ss  %m- 

teRft^T  ^wi  ftra  *RRT  |  gftra  epftgonftpft  »MTgft 
sq^gqfti^rfttg  *r^f%  i  ct«ns^  gftig: — 

‘  3RTW^fPWT^g  g^T^T  rTSTT  I 

3^r:  f|*l«r  %ft  g^fet  q'tong  n 
sj^BRffofal  gJpTFR5#5KTT  I 
%i  qirfrf  gftg  %m  ir^fg  q'fagig  n 
snfqsqifst^T^  HgT^T^rg  gggt  I 
l^q^TRrg  ftft  g^ft  qrTg?pg  n 
i|g  qgstgg  s$g  gftp-iiftgig  i 

snqTeRgoTtgg  ftft  gsgfa  tffaeng  u 


^FJPaftqFH  ftqTfosq&I  =q  | 

®ITW?FR  RR°t  ftffiTftqftq  II  ’ 

(55°  ?\S-^.)  I 

3TF«n  JfFT  HRRgfl:,  W&\  ^T^NFWl^H:,  R  >R  RRT 

qqqiqqqftqT  qqft  i  cftq  ftqreiHfaqtafaqm^:  Rfri 

fqqftci^  i 

m  qroqTstqqftqftrt  qft<q  ^  qraq^q- 

qqJTFTl?  qfttg: — 

‘  q^r  ft  qRHT*F%  ft^t:  RTgraqT^:  i 
q^RTRi  qftqqq  qlsnf%qqfq  rr  n 
qiqqWraqT:  qq  fqqqqRRT:  i 
qRTftqiqqTqTaljftT'Jnq^qwqi:  11 
qi  'ifRR:  qfcqqq  qTfiFqq^fq  i 
sir:  qipqqqwT  qq  fqRTqqraq:  n 
qR^qR:  qftq^q  qftffewfftrnq,  1 
qft  ^WRft^  qq  RRfa  q?qq  n  ’ 

(q°  \c.  \  fftf  I 

m  qiqqqRqrasqq  ^TRiRq^l  sfoqniriftqRrqT  ftqftRT:  i 
ftqqqmqra%  qRqqfcT^lqftqftffT  \  R^qftft  qftqaq- 
SrqqiR’Jt  i  q?j  ^R#^qRRRT  fqqqT:,  foi  qjpqqRpq- 
q^iFFq:  pr-tpi  qiqqqRqT  i  gsqqpRqqsnqR:  p^rt  fqqq- 
qRRT  |  qp-qR^  '^iftfiTqT  qq^RqqftqRrTOfa: ,  sr^h- 


qT33RFra*raTg  i  qg  qFFnqi:  qfwT:  %i  qi?r  ? 

R  ft  rtrai  gf^for  RR 

c 

qftWJW:  i  |qg;  ^TO^n^oiq^qq-g:  i 
f^RlfRs[%##rsfq  <RRfWT^  OTRW^TIR^  ^RggtRH  ; 
^RFRfl  I  ‘  m  f^T  fR^TSFR  ’  ^qTfgJFROT  gq*q 
f&l  ^IRRIR^TR^TR  cTR  ^FT  ffrf  %3 ,  'RRTTR  q  FT^fft- 
RTRcrR ,  RWROI  ^^RTRR^RTR^ITi  5Tqq«fFT  I  tfgqRFRT- 

qfqqrrfqjri  3  rttrt  gq*qfs*g  1  qf?  gq  mgqfgqift- 
gfqfqgnq^dmfq  qqq;gqqfqgi#TT%f^TT^sRg  1  arq  m 
ig^Tft^qiftfqgqRl:  5^Mqq'R?qq^T3^qtqqTf3Rll3fqfsi^- 
gq^qq,  q^Rifq  1  IsqTgqsr  qq^fcqT 

gfqq?. — ‘  t#&Wgfggfa3TFTT  RTR- 

qTgf^WTgqg.  ’  (\-\\)  ffin  f^ra  ft  uqiqgoqqf'f: 

q-^qrtT%qn  I  7iq|q|  ^  qq^F5:  qq^TRiq — ‘  g^Tg^qf  ’FT:  ’ 
(R.vs.),  ‘^Tprcl  |q:  (3.^.)’  I  ^T^qRH 

igrqg^ct  qrfsi^irafq^q:  ‘  g^Tglq  3  qq  ggig’  ?fg  1  gir 

qq^fqg  1  srt:  q  mfere  t,^\- 

qtfffg  1  R3T  l^FRq  RRT  qiq^g  ‘  qqstqq  gT%qf  qaftqi:  ’  ffg, 
g?T  ggp  qqqfqfg  qiqqgggq  *Tqf  fqqgq,  m\ 

^q  ^qTRT%sfq  'l^W.JV&m  gq#q  *T5q  q?3  I  fqf%  q 

Tin  qqfaiffaii  JiRwftftq  fM  qtffgfg  i  gqT  g:qqgqq 
qrf^Rqq: ,  ‘  fist  qq  qqgT  f  ft  gg’  gfq  i  g^r  d*rciq- 
oqjsnftg  qgj  g  ftqrcfqg  J-rqqg  i  g  q  qq  5:^%  ggf 


I  WA  I  mj  pq$q  q^TT 

#lt  JTfaf^  5:pf  m  R^FOT  qg^T  T:T%1  ^1 

fliq^T  fm  ST^fr^fcT  I  qq  wm- — 

‘  qFTT  ^TSSFRts^gT  F^HUTN  ^  gqT  | 

^FTT  fqfrf  mm:  ||  ’  ffrl  I 

W&^K  F  ggqqT  qqfqfof — 

‘  ms^  g%Jf:  g^g  gq  g?g  ^RFRT:  I 
?pf  gqiFi  q^qg  gT  q;f«tq  ^grgTijqTg.  ||  ’  ^fg  i 

m]  ft  EnfaFT:  *qgTqg  qq  mk  qrgfggf^g,  m  rqgfggfcr  i 

mm— 

‘ 30^  q^fg^f^g  goq  grqqT:  i 

q  qyqq^fg^g  qjq  fqqg  qgg:  n  ’  ^fg  i 

h  g  gnqqfq  qsngiq  gqqg:  i  g  q  giq:  ^gns^sqf — ‘  fqgrt 
erf  ww, ,  mt  qiqgqqqq  ’  (go  q.  q.)  ?fg  i  qggT 
g^qq^qg  3fqgf  gTqqqgT  gsmqqT  *gqqqmq:  3^3 
gqgg  1  gqT  qTfqq^^i  giqq^qqgfq  qTqifgqgg  1  m-. 
q«figTqFimT%g  fqg  qgfgfg  1  gfcfg  gqf  giqqgf  q  km 
ggfqffq:  f%  grgqcqTgqfsfq  fqqgjg  1  3%  ^qTTq^w^qT, 
q^ipngm^Mf  1  mi  gqfq^ngRqffq  ggi  ?qqfMq 
mm,  gqT  q^g%  qswiqTfgq;  gg^rg  ?  qq  qfqpg^fqifqgfq 
qqiqiggtqT  1  ^:fgfi  q?goir  giqqg:  mmifkwm  |qf  qqi 


55 

<35T  ^qfsfq  fq^  | 

ff  ^  gq  3ITl#T?li^R5t^l%  75  f^ffa: — 

‘  f^RfS^  Rfift  ||  ’ 

‘  SF^TSFnffiqHfiJT  R?5TT  RET  I  ’ 

(Ho  *5,.  ?»,  ?%)  I 

Hg  3^TWg  gfelT  ^FFTfl:  goqqif%:  <E3#?faT,  RT  R 
4tf^  H  %W,  *rf&TFri  5ITiRTR;TFTT  gujpRPSlfcr 

l^ug  1  Iqg, ,  g^-qqnwr  Tn^ETTg^Rf? 

5T5^tTg.  I  f5  g  %ir«nH^Wgffa3I^5  ^?EH1TT5% 
304  ftqf^tg.  i  srg^f^  q^fa:  gqqmra — ‘  qFrhpji- 
fcoi  ^fjR^lfE^fEcRETg  ’  (».  vs.)  ffct  I  55PH 

^%R5TE3 ig ,  HTEi  srot. ,  ft«i  g^fcurg  i  a^Rerc- 

« 

farfamrffaT  sq?Rf  1  m  fqf¥  ^  sprsstcj  i  rrgigf4sr- 

WETE?: — 

‘  qm%  ^4  RffqlgRw  j#g  i 

3HT«ri  30WTFHT  *TTgr4  ^SeRT:  II  ’ 

(to  t  »?.)  ffir  1 

53  RtiTWTfRfE^Rf^sfq  %;qqg, 

si^FEFnfREHing^Tf^^RTg  i  30% 

^TS^i%cTT  1  Rg  qtfrHtS'^  ^TRT=T  Wfq4  gaqTwg  gT%t 

^FtfE?5T  3^c35  %eTC&aT  5FT,  4 

EHT^fcr  5qm  ^TfJiFiTg  i  Isq^gE^gq^qg  i 


qraqrejqqqiRR 


‘  mi  qqqqgfe  ’  rqnfqtqqqq  ‘  ^Tf^qqf*qqR  ’  irtr- 
fiqqiqqTfq  sfta^ftqqqinftqqqftiT  *#q- 

*rqqi  qf^qmqifqq&fiqrTq  i  qg  r^rtt: 

gWRTT:,  q  t%q  rTT :  qqf  spfqfqg  ;  fmiw^l 
rf^qm^TH  %5f  ;  rfftRRkTRRIHt  flf^RlRnR^qRT 
RRJWRT5  I  q  HTi#^TH  qqfoqfaqT^q  5ffqg  I 
RTFT  qf^qqjf:  m  ^TT  RRq  qqqfcf  I  qg  aff 
Rf%g  EfRJTR:  qft^q  m  qqi  qfsqqmqTRqT 

qTqqWifq^fh  gqqiqqT  RR^q.  i  mi  gqfqqq^qylqfit: 
qlsqqiqqqqt  fqqqRrfaq&s  qyftqrsq  wfo,  qR  fqqwq- 
qqqqfRqRqqrfqqf^qqraqifq:  qWnqRfldfqq  fq%q*q- 
Rq  l  q  q  fq^t  qq%q  qfqra: —  • 

‘  m  q  qqqi  qfq  q  fqqfqqq^qq:  i 
q?q  fqqqfqiqT:  |qi  fqwqT  qq  n  ’  (q°  ^.\%.) 

‘  w.  qqifq  q^nqi  im--  w<  qqfcq  qT  i 
snqRT^f  qqMTfq  hi  fqwqT  qq  n 
^feqf  q^art  qiqy  qq?.  ’qqq^qq:  i 
qqiqT:  qip^qi:  qq  ffqqq  qtfqq  u  ’ 

(55o  V\,  »^.) 

‘  qqt  fqqqqTR'Tt  qqq:  q^qiqqt  i 

qi?R:  qqqT  qsT  mim  qorqq  qq  n  ’ 

(55o  <?<?,.)  ?fq  | 


afcpgfrRl^i 

JT^TJTfq  f^Tfj^Rgf^ST- 

ferragsgfg^  gn?Fn4gqrg,  55  *ffa- 

mmimifm.Ym  ;  3R1:  fefi?5*FFF% 

gFsqfgfg  %g  i  gi4  5Ti:  i  q«np(f  Tgfg#r 

g%?TOT«TROT:  RHT  ^HFC  |  5  tj|qDqg^qp-qi%un- 

^M^TT^^FT^^iftcira^OTFm  g^figg^g  I  33«T 
f^raftsiF^  m^isq  fw,m  qgos  t&ggfgg  gFsqg.  i 

fmww  fT33F3^Tf5^3  FF535W3T31t^- 

flT5T^5Ff3T«rTd  3T^5  %fh  %,  5T3^  gggiTqgftsfq 

?TT^55fWJTt^T^rr5gif%5^3T^  I  f|  ^5^3  g5Tl%- 

^I^Tg^cl^^T^f  g  WF^FR;:,  I:  fqfMpvqpfT 

nw<m  1  gg  &ri  fMiFa^gT%  3  g  a^fqgfg  %g, 
gRTqgqt:  spg^grfefqqqgig  i  gg  gufqqq^rsfq  ^wnggr 
IFFFf  3  g  g^ggfqfg  %g,  ggT  ^FT^Ffq  ggiq- 

mfa?mi  wqqgsrawTg  i  gg  g*qq£rsfq 
qg^gTgggfg  %g.  ‘  gFWTgqdsTTpr  ’  fra  gwq*Wfgqggtq 
fqgqg:  tpraq^rag  \  grarariTfggT  fqsngg  ^rai%^qgra^  ; 
mi  %^rafFnqfgf|gg— 

‘  mimi  mi  gqrai  g  arrar^  g  %g*:  r 

(?R. \\.)  ffo  i 

graFgfgRrafq — 

‘  g  graranfongteft  fqgqtsgqigrara:  i 
fg^s^g^grafarara  g^gg  n  ’  fra  i 


|fcT  ?TT:  t  St^TC^T  ^ 

fqqfa^T^  i  ?r  *qg  qqqfa  sftogrjiFri  fmww^m^sw-.  \ 
ff3  fqfajftqftr<Nta  ^  3tN, 

‘  gisfr  fairntw  f%^T?rm»#3  i 

frT:  5TT?^^T  ^  #f?  ^T:  ||  ’ 

(•To  tf.  *\vs) 

^HT%*3q*r*nf3ra  %7f  i 

‘  Wf:  ^3  qw  ff  ^l^sqsrr^frr  i 

f%  II  ’ 

V  V 

0To  ».  ?v<>a^.) 

^r  IN  i  q  ^  q^T^TTfT%:,  f^ral 

5TTffR!q  =3  I  STTFHT  mFT- 

*gq^  snrisnfeftor  ^HT^graw  ?ra 

fqsn^wrrr^N  gwFnf3#R  3^;*%?^  1  ¥tf3^  3^- 

^5r^T*rRRT5iT  qq  1 

‘  3^3PTHT  *FTT?TT  fqq^TTfqqfl^T  I 
CT3T  rlN  3<lN  pNqf  rN°I3  II  ’  ffct  I  ^O  vs.) 

rrit  N^qf^nfq  ^  *rfcqi%  Nr,  ft^t%  g^raNrora- 
jtftrt  qiqq^Tq ;  ^flqfsfq  g^qgqqN  ^frrosrqsrail, 
cfgft  1  ciiNTO^TgNHTgf^'  ^  qtsfq  «jt*t  ?fri  %fM  €tqg 
*tch  1  ^Nr^Nrar  #Fgfri>:  1  qifqqqqrg  fqfqjriq^qi 


\9o 


q  gteqr:,  qq  ^ftrannoRen^  i  r 

%TOTO  M%rfiqT  f%  jj  qq^unsfq  ^RfT,  g^I 
TOfgqi  3RT:  Rqjfqq  RT^R  qte^fqqiRf  *qq^qTf— 
‘  RRf  gg  gftlgRT  fqf  TOURR  Rg  gg  RT:  ’  (fo  \.  \.) 
fft  I  fcRRWf^tS^nsfW  ^Tf%5%lftT%  I  SRWft 
dkd  RFR  I  #  =g  mw;.  *g#t  qqqTtqTqpftft  q<gT 
^sgg:  I  R  RTgTO  Rm  qRgRTRT  I  q  qRg 

3HWT  q^RTg:  STfg'tg:  I  gg:  TOltgfTO:  RgRR^g — ‘  TO 
%q  ^  qiqoTT  #§t  *Nt  *T  qR[g^q  *T  fqgg'gg  q  R^T  q 
RiJIf<gRr  ’  (\ .  \ .)  ^  I  imisfq'  ^gTgRTTgk^T^gRftRqTf — 

‘  ggifg^RRfplFgg  ^  ^TTO^Tf&I  I 
qrqpRgR  3*tf  r  qfqf:  *^gg  fgq?5:  II  00  ||  ’  ffr  | 

<RqTpgi  gs|qT,  g^TggT  gT^rgTOTT'CtqRR^g  qf^qgRTqpJlfg:, 
ggg  fgfegTsfq  Rgg  qT^rrfs^TR^TfirfsjRfqRTRR- 
rt%  qfg  qg  qfqgsg  q«nH?iTTOT^rfR  gfqgq|qR?gTg^  i 
3rt:  TO-tg  ggqiq  qfcqgRrqT^q  q^g^gRRggq^-g  torR- 
^jpfq^  1  ^qgTfqgr^T  w^i — 

‘ggi  1^301:  RTOq^gnTO  rp.  i 

qgT  %^sui:  ^3  ^  q  s^J  g;gqiq;  u  ’  tfh  i 

q;gTgT  gTgfgqRTgRT  wr.  ggfaR  m  %g  i  f%  *gftgRi 
q^fqqq^q  qg^g,  f%  gT  qgfrRRg  qtfqg^g  ?  qra  qmsgsg 
w.faz.W-rtifa  fqqRR  RTggg  i  gqgT  *gg%3fgqgT  qg: 


qqTqoqq  :  qqj  qiST  qSTqf  Rm^fFTHT 

ftqqd  TWf  q^T  'flFRfT:  fqi:  ^qfqqqgqTq^R  I 

fan  i  ft4q*qqq  qiqiqqg^qr  qj  fart  Fir  i  qqqiqqfasn- 
FTfT  nf&qt  ?<T  q?nq  I  FT^^T- 

'■O 

55T^«I  qifr  WU  f^T  cRlf^cn:  I  q?T  *qT%q:  T^HST 
qq:  ifafq  qqT  »ra:  *f  q?T  FT  Ff«=^,  qqq^qqj  qT  I  qqqTsfq 
q  n  trfqftfq  qiqqq;  i  qqi  ft — 

‘  ¥flR  qft  fjRf?q  ffaqfa  *qqtq  ft  i 

qfa  qfq  Tfaqfa  qqrqfa  qqT  qq  || 
PRTqqiqiq^q  qqoi  q^r  qffqq:  i 
*ftfwr:  qjq  q*q  qT=qil:  faqqifqq  n  ’  m  i 

lcqnqfq^ — 

1  qqfa  qqfaqq.  qfqqsnqqjf^  i 

qft  fat  q^q  f%  qqfcftiq^q  n  (R.  ?  a .) 

qg^sj%  qqj  qfa  t|  ^  fq%'M:  | 

qft  qfq  qqqpqt  fa  qq  fqqqr  qfar  n  fa.  ?.o.) 

^?qqq#q^qqfe?fTqq:  i 

qtfa^q  i^q^f  q;q  ^g«r  qnqq:  n’  ffq  i 

fq^qTqT  qqqq  q  snqTqfq  qfaqq — 


‘  qffaqqT  qfa  qq-.  qftqfqrrfq 
q^qqqqgqqt sqqgq^T  q  i 


qqrfqqT  ft  gw.  qjgfetqi- 

wfa  qftqqf^r  n 

^ctI55*t|^  HiRR 

qft  m  qR^T^T^RTf^fumra  w,tm  i 
qftq^l  q«r i  q^resj  ftd  qi 

qqfq  ft  q|7:%  g&r:  qtfqqm:  n’  ?ft  1 

SjqqRRq  gqor4  RRfcf — 

‘  wai  R>q  I  q>ft  fffri  '•Rwqqqq  1 
qqT  wsqq^q-g:#!  qqi%q  n  ’  ff%  1 

qT^R5qqfq^T«(f?rt  qt  ’qfqgqRqgT  qwtT  f^r%q 

qqrn^qT  qqTfqqqqqxqq'Rcqqq^q :  1 

‘  Rqiqiqqq  qftqT^  1 

qm  7:4  sqq  7:4  fqqqR^R'TTR'JT:  ||  ’ 

fit  qqfqqq  fq%q/.  n 

tfafsfq  fgfqq: — *qftg:  qrftqq:,  qtftg:  Rtfqqqiffcl  | 
qq  fqfqg  qtfqqq  g4qgq^ — 

‘  Rq^TRRi  qqqsjfqjq  ^fq:  w4  q  q  i 

qqfemfsjmi  ym  qftq£qfq  n 
q^Tf^qf  qqqsTiqqraq: 


g  %qqp-?:  ^ff^Tqg:  i 


q  qigq  ft<TK  q:  ^cri 

*RTl%  #T:  ’  II  ffcl  I 

qqfqqq  q*fqg  q&qtffftqq— 

‘  q  ^sqrcpq:  f%qqn^  goit 
q^rc^qfq  qq  fq-qqq  i 
q  fcf- 

^Sq^TW:  q^lS^f^^TH  II 

qqis^t  qqqqqrq  fqpqqqqifaq  \ 

^c^JT  'q^iqqifqq  sfaqtfq;*  ||  ’  sTfcT  I 

q^T^Tq^qqgtfr^qift^Tqiqfq  fq%%q  fqq^ftql  i  m  qtfqfg- 
^  qfqgq  qffq:— 

‘  qwqMTf^qnqT^  q^%sfq#  i 
qn^qq£«Rnf3;qT:  ftt^T:  rafqq  qfaq^  || 
^qm^qFTFi;  sq^qT  fq#q?t  i 

%%  gqT  qftgsfa  n 
qq^wqrtf?ifqq  i 

?5T  qftw^t  g^T?R^W5fTf^qT  II 
sqsrms  q  qq  wiw:  I 
qq%  sgftoi  \\ 

%5iq?Sf55qTRo^  JTO  ^qqfsRT:  | 

qiqf  u 


J  10 


^8 

WWT  3Tfq  | 

CK 

f^pft  ft  ^TJffaTfosH  ^  ^TWt,  II 
qn*HT5fT  ftsifo  ftqffaf  g^qgiq,  I 
qjqf  JR^TgWW^^TJ^T:  II 
^qqq^qHT  I 

tot  qqraqR^f  mit  qft^fqfo^i  n 
iwmi  iggfl^TSJPTT  | 

5:^f552IT  fg^55^g  m  f%T^T  || 

f#f  JirafiMT  ^frat:  I 

slfFFftq^l  iff  ft^RT^IT^  || 

Wl  iff  ^  gfT^T  ft:#q*q  w.  q)qi£  | 

mi  ^x2i%  sijtt^t  q%q  it  ’ 

(55o  \.  «,o-(oo,)  I 

3^#Wt  ^fflrls — 

‘  ^w^crcq;  fqrRt  iqr^f^g  i 
55©qrsft  JWTTfo  q  II  Va  II 
SIffriTft:  ffTT^  ^  ^T  | 

^qqfl  qf^f  n  5,5,  11 

gq«r  q^Rifedfeg  q  fgfcrq:  1 

fqtlf:^  qtf  %fcrq?T  q?T  || ^ vs II »  f fir  I 

mi  fq?nqg^tqqtfq^qftqqi°n  qf&rqreqTqt  fq%%q  jtfteR- 
^qT'jqmFfq  qwqiqi  wqti  mi:  *im?n  q  qjq 


g#FR  I  =q  gq'T^R  *ftq;gfrR55SJOT  q*q  qq  55«T^  | 
^Tf  qftg: — 

‘  gTO'THT  TF^tn  qfq  m  W?Y-W<H  | 
qq  rafqqqt  qif^  qqtfqsqjqq:  ^oiT^  || 
qfak  qqqq  mmmm  qiqqj:  | 
f&fq  qsnfq  %qf|  n  ’  |fq  i 

q;qq  q'm:  qqqi  qw  gqfqq  fqqqqTqfqqq;:  i  q  q  gq:  gq: 
faqqToitefq  g#£s[qsqqffanft^  i  q^%  qqqqT — 

‘  qqqi  ifq  ^pm  ggq^r  rnfrn:  i 
ff^qrfoi  qqiqifq  ^frr  qq:  ii  ’  (q»  ?.so .) 

‘  ff^Fri  ft  q?qi  q^rqfsgfqq'fqq  i 
mm  5*fq  qsri  qTgqfqfqqpqfq  11  ’ 

0t°  r.  ^vs.)  ffq  i 

qq  qf?r?tf^q^Tqfqf%qTf°i  fqfts^qift  i  qgfq  qtqfgf- 
#FT«ri  qffiqq — 

‘  qifq  qqif&i  mm  gq;  FFftq  *m-.  \ 

ft  q^F^qTfq  q^q  gfT qfqfgqi  ir  (q°  ?.) 

‘q«n?Fq  qqiqrd  fqqttqTfq  *&i:  i 
ff^Fftf^q^N^  vm  gfqf&iT  n  ’ 

(q°  R.  \d.)  ffq  i 


‘  g  g  qq^qft  qft:  I 

q  q  qiqqqsftqftft  ftrsR  55^Jt^  ii  ’  fft 

ftt^fftRJIFqT  fT2rt£<ig — 

‘  3tf%|:  qo^;  q^gf;q|  srfsR  gq  q  | 
giqsj  g^qq  fftj:  qftfttq  qjqq:  || 
fqftgftq  qfq  fts*<Tqfq  q  q;qft  i 
f^T  SR  ft  a  qftfi  rfiTRi  SR^ft  II 
m  qjqj  mi  srrff  mi  qteqrqjfftftq.  i 
Stqqft  q  ft  1ST  ftfft&R:  3  m^Wr.  || 

tl 

ft^uftriq  q*q  ftogjfqqunq  q  I 

ftqqR  q*  qift  qftn  q^;ftq  q:  ii 
ftgft  qqft  qisfq  qq?  qsft  ?Rq  i 
qggqi  gq  <$mi  qfcn?  ftsR  h 
f|q  ftq  qftqq  qq:  ftqqqg  q  m  \ 
mi  ft  q  Jjftftq  mm  q  qftfqq:  n 
qfqft  ftqqift  q  qqftsftqftf^q:  | 
laq^cf  ftft  ftgftq-.  q  q^ft  n 
q  fftft  q  gfq  fqk  qftFwf&i  *gqq  i 
qrftqift  q%q§^ftiq  qft  ftra  n 
q  qqftftqq  qnfqqqssi  q  q  ftr^  i 
$qf  q  qqqqqn  q  qftftfttqiqfq  n  ’  ftq 


\S\9 

m\  wq  wr- 

$RT  ^T¥TT55qft,  r^Tf^Tf^  ft*ET:  FmHT  f^R! 
tt^  I  #i 

^T^ftFRTl  JlfcfftrTT^Tl^T^'TT  *rf&RFRT:  I  ^T 

ft:^#5sqreqf^qfc*rqq^  gwrwRftor  qq&THTPWRi- 
f^w^rf*^f%  sqq^ft  mmmwmwmi^mri  f^%  wmm 

^ra^T^F^T^qT:  F^RST:  SR^T  5IRIT:  fRT  f^FTR- 
WHW3;  I  Rrl^TR^  Rirf^ifaqTR^  *TFR  ;  mil 
5i55[R^^^T^T^f?^TfoT  ^str  ‘  mfm  RTft  ~-mm- 
Fqq^:  ’  (^5o  l.)  ?T%  ml:,  gsfTsfq  %^qWtqRFRRT 

5it  srst^  ;  ‘  <fr 

*nfa  *ri  *mn  5rfr  fq*nm  ’  (q^°  ? .  ^ .  ?’a.)  ?t% 
ml:  ;  ^  qsnSFFTR^T  WRt  flFFTFFR 

VO  ' 

%f4  mm  ^qfqfrt  ^regVr  fmmi  fq%  qmq  1 
^  qf&pRt:  sreifaipsri  ^rctrjir^— 

‘  f%FT^fq^  ftwR  r  i 

mm  sfts?  m  t#  m  #ft  ffa  qsag  *r  11  ’ 

(55o  \  %.  <-\o.) 

‘  N%T«fR  ftCTTsrfJR  f^FFR  =$  \ 

f^R  fR^t  R  ^imimfefy  W?:  II  ’ 

(3°  R?.  ^.)  ffcf  I 

mi  gq<Wr:  mzm  qfrraft  mmmvm  goRfai^ar 
ipqq^qftq  m:  qfalwrfa,  qq?  fq^R  jr:  srfoRfrFq^  1 


ggRT  gg&T  5ft  qqlqilR  fqRR  JRR:  gff%ft:J£nwft- 

4q?FT,  3FRT  T,W<  ^CTT^RRRFTT  SPT^T  I 
^T^ra  ?pN  gf&qqRRTftl^: ;  fgR^- 

qiR%qT  %5f,  fqgRRRT  Rgfclf&qRgRWTg  I 

AAX  ff|qqFTqsqfq>%q  toFI#  RRRf^lTR^  W.  q 

qfrrfqgfg  aax  ax  f^Pr  qq^qqfqRR  gfqqgc4V4 
qrcfaqR  qgg  i  qg  ‘  axawa  qfoq%g  ’  ?f4  ^Tggra^FfT 
rtc  q^TJTtsqu^  ;  qsFrgrfig,  firr  qf^rsJTR^ 
^gf^qi^^iqig  i  axa  grq:  i  f|fqqr  fqRRgRRT — 

gqlgf&EWfNaT  AA.W.AX  %frt  I  Am  *R:,  qRRTqrfqffg:  | 

m  a  *fiwrate#ingq  qqqT  Irrr  qraf^RFfc^rr^q 

^rungqqFR  JRfRR  qTqfqqT  AX  f^RgRHT  RR- 

ax  qfaqqg  i  ax  R«rwqre%q  qRRFrg*RR- 
sqqgRtftqr  *RTfaqs^ft%qT  rngqi^ta  i  «nq$rcrat^ 
qq^R:  aaaxaxa — L  aa  qRqqqRR  RRq  ’  (\.\.)  ‘  aa- 
^sRRfqqR  R^q^qftq  s*nft:  ’  ($.\.)  ffa  i  qn%  *RRt 
qtqqT^g^qqqfqR:  rr4  «r  rsrt  q«n^3qRjng*RRqft- 

RTinqf  A:  gqiRRfq  qfrq%q  |  qRq  qfq  qxqRgq^sfq  qf4- 

RFq  ^qqq^T  **ng  i  *Nq  i  aawaax-axaa  Rqtfqq#$RTg  i 
aax  apJaa  qr%H  gRqgq  s^rfrit  si  RTRRqfq 
fqg&rfcr,  aax  rrp5:  aaa:  q^qRong&nq  ftq&RgTRRgfq 
fqqqfqRfq  i  Rfq  a  q^qf^qqTqqTq^gqwqTqTqfq 
^jRnfqqTqq  qqtsqfqgq  i  qqtqnVqR  Afm  'ax?.— 


‘  cRITgRJRT  3^  f*R?5R  JR:  I 

5R  ftm^mmTirng  ftiw^:  n 

5TRJTT#qRTRRT£T5RT  | 

^T^TRTfq55%  %cT:  ||  ’ 

(55o  H-  V\  9\.)  fft, 

‘  ft  RFifg  ^ith^t  ^  srm  mg  i 

ftqfoft  qfa:  5T  sfrFgrfi  -z^m  II  ’ 

(550  'a.  %\.)  fft  R  | 

‘  13?R9RrftrRRff^RT 

ft*R  ^T  RTRfrt  Wf  %R5fT  I 
%fjq  R:  RRT  |l- 
fR^  3R>  fcftf  51  53R:  II  ’  ffcf  R  I 
‘  f?RTRqft5RR  5^R  JTfRfR:  | 

RfRgfR  JRSRR:  51  gxfJ:  q5FR5:  || 

5RTftjR  WTf&I  Jfl  q%  #3  RT  I 
I^T55T5R^  3R5  >#mm:  II 

R  WR:  | 

3  5RRR5nRT«fT  R5R  ftRf5R  JR:  || 
fqRTf5RJT55  FTR  f%5S^n^5!  f*R:  | 

rrrrrrfrIrti^  rtf^rr  q^g.  ir  eft  r  i 

r  r  ftqf5RRR5$5R  ^Wr^^ht  stirirr  |  f% 

R§5TfR5RR§T55R  %:,  f%  RT  RTR5RJR?T55R  ?  RRTRg^R# 


1  m:  i 

sR^T  RT%:  3T5RT  ^  3?TW(  II  ’  f1%  I 

%ffa  f*KTRt— 

‘  f^'^3  m]  3»I:  I 

jfftFFfa  <T5TT%  5TgR51%  ^Mt:  II’  ffcT  I 

51TI5RT  f^RT  RRSWFT  5T  TRRTR^Trf — 

‘  qR3T%3^T  T%  FFTf  *RR  | 

%R  %%«Ttd  *T  %5TF(  II 

^ff^RRfHT  5IFRRT  wWt:  I 

agjfr  ii  ’ 

(55°  ?»,  ^.)  | 

FTJT^T^sfq  5RT5Flwr  folfeRNT  MWT? — 

‘  FT7R  FSTFRRTftr  W  HT%  | 

FfRT^FFT  II  (55 °  \c.  V \ .) 

simft  F  g^fof  ^f^R:  sforaTpR  ||  (55  o  \ .  y  3 .) 

STf&R^^FRfcT  *Rfrl  tomi:  | 

* 

FRft  5T  Rggf^  FfFflt  FTRFT  ^  II  ’ 

(55o  | 


‘  g^m  M  ftm  srasftftaq,  i 

sgf&rrf^rRTgra  JRRTT  SrWff&FT  || 
ftsgTT^m^fti  fog  i 

*33:  fotcf*3  ^3*3  fo*T:  33  irsfof  3^T3T  || 
3Tft3T^FTO3TH  33TH  3  3RF3Sg  I 
*3*3  affigft  frig#  3'Wf*3  33*3  if  || 
ffo  3T333  spfot  TOl#nwt  I 
3Wt&:  ^33^  fo3  fo33fo33T  II 
3fo3?fTg*fo3  3T*ffo  ffotPMSlI  I 
33*?T3ftiN  3  ^7%3Tg333  II  ’ 

(55o  S>  %.  \o-^.)  fft  | 

*foi  33^3  qra^iroT  33faT  ^RjffoiifosRftfa  gforag  n 

si%  sftafogRtfgsfofo  %ta?gT%ir%t%  grflr^isjqftr^qoi 

3R  T%3%i  33R0T3  ||  5  || 
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m  *%F5fr&4T44  fRHTsi  t%^44T4:  i 
4T44T$%  4%,  4'4T*44T  444%4 ;  44Tsfq  54TrF%UT  44I4T4 
4*44*4%  4Tl%,  4T4*m%T  441%  I  4  4T%Ti5440354T3J- 

*4%44  434T  T%t.T%  4T*44  .  4S  4*R4%Ii54%%T44- 

f43%4T*4T444T4T4T4T4  I  4g  4%4T4T*4T444T4544M%t% 
44*3  4T4,  4*4T4%44:<4T4  I  4*4%  44%T44*454T  4<4- 

f4|54T4%  4  f*4*T  44T*4  |  44  t*4  4441  4T44^4  444  4T| — 

‘  454T^f^IK4TW4554S44Tl%4:  I 
454  44KI454  44T  4*5%%  T*444,  II 
44*444  4*4%  44*%4?>%  4  44  I 
4t44lf4  441  4144%  44T54T44:  II 
43%sf*4  4f%sf*4  44414  44TSS44:  I 
44%F%  4**44  444TSR4  %R  44:  ||  ’ 

(4o  ^-W)  ^%  | 

4%gtS<4T5 — 

4  4*4  44R'I&44  44I4?44TT%4:  I 
34T4  ^  44T%4  444:  41*4  %44:  ||  (55 o  (o.  (.) 


333TS*g53?  3T3TT  33T3reiT  3^33:  I 

333T  3T5l3*%f3  lrf\SW T  ft  =31551  II  (55  o  '{ v3. '-* ,) 

3T3f33lf3%3T55T  353^3  ffe  3T33T:  I 

3353t313F3T3T?JT33  T3f33  33:  ||  (55o  \^.R\.) 

3#Frf333353  | 

qf^3  53  t*Rl  sfT353  3f33T33T:  ||  (55 o  Va.  rr.) 

553  5#3  m'teq  553^3I^^|o4  3  | 

3TWT53#:  33T333  33313t  fW,  33:  II 

(55o  U.) 

Wfft  35foi5#  I33T$  3Tf333:  3331:  I 
333353T1  3  3°3T  3  T33T  3  3331  #3  II 

(55 o  ^.) 

133^T%  f3f^55  3r3>335553Tft%  331^33:  I 
353^33lf5333335?35f^3  33533  3^  ||  ’ 

(55 o  ?'A.  Ro.) 

‘  f%3  3lf3:  f%55F3?  3T3T33F53  333:  I 
»#T3  3331333  33  f#3313133  ||  ’ 

(55°.  =u.  rr.)  sfa  i 


3331  f333T33333  333tf30I13.  | 

3:333:  33T3«fF333T  5H^3>3  3  II’ 

(\.  Vo.)  | 


9595^951 — 

‘  9^55  f|  99:  fm  59TT5  9559?  €59,  | 

9*9if  ftsi  959  9T9ff*9  II  ’ 

(9o  *.  \v.)  fft, 

95=99  139^995,  I  <59  15  9T59'tT95f— 

‘  3qf539fqft599tf59%5  5|9l :  I 

9  ^999  951  9jj  f55T  3frfi9H^55Tl  II 

3Tlf3T5  T55T  951  99T  5S99W9:  | 

ft%i  ?T999  99  99T  395TT  T99T  99:  II  ’ 

(550  n,  \*.) 

95lf9559tl9T  99ft9t  9*99>55l  I 

9f985  £5  5T55fag^9  59  99:  II 

f39t  gfriwianfa  f|T99T  T955I  95:  I 

ftlft  vftT£5T5tFTT  fit  5>-5;f9JtfT5  || 

9tlTfa39T9tf  9$3?93#T  Mt55  I 

‘  9':5T59f59Tf^99 :  9T'f999  19  5  | 

9T59T9qf59T9:  9T'JI95:?f9fT955  | 

1913  3559:  38T:  915  T5559  f%55  || 

5515  3T%C%5TI  f3Tf%99919  9  | 

%5B  ^t9gt559  f9f95f^9  59TS?R:  II 

T5951:  9ti395tT  9  f3T599T  599  | 

5  f993f;9  919^9^95  f999^,f9:  ||  ’ 

(5o  \t.  \6-\\.)  |f5  I 


flwjt  fSpPlS:  qRRJ^R  I  rR  W§:mrfk- 

fftf^nfoi  ^mi^Tf^f^TFi  a  sstt%- 

;  c^iHRfo  JRtsfq  <rt  ft?T#RRrTR  snf^nfcra  I 
*T  I  31^,  q#^R  f?qqR55«J 

5TCRRTR  I  3R:  qRRJR  <33  qpT:  |  qRftjfl  ^M9t- 
^JTRT^T?^  R^RT:  |  RT  R  fqRT  S^qfqsRTR  IRRJR: 
RmTRR  R  RtwRl  I  Ff^n  =q  RRFRR:  RRR>3 
qqfaqTRTq  SRTSRqfq  iJq^RqfaRq  q  fS^-cfT  fqfRwfq- 
RRqiRTqRTRffi  |  cRT  A  Am — 

‘  W  Rfc'RT  Rg:  RRRTfqRTRfR  | 
m\  fi%^Tf%g  RRRTfTSTTRft  ||  ’ 

(|o  tf.  V.)  I 

qtf^TRT  i  q«3  RTfRRirfq  mi  q  rrjrrr  m 
RTfr'+RT:  RRRR  f#TR:  |  RTR^T  f|  RT: 

^TRqfai  a  i  *rj  R?rR?if?TqR^qT  qt^RHi  q  Rr-Rg- 
qftggR?R,  rr  qqfofRqR  qiRRTqfwT  rrt:  i  qiRRRt 
qjq^q  r^rsirR  qTOTRRTRdsRgqTq:  I  qTOTRRjqTRR- 
qif«jqqj-q;RTTtqTfq^q  fRsiTTRFqqSR  |  RRR  R  qfRJJ  AW. — 

‘  |  qrn  fqqqa^R  iT%RfRnfroi:  i 
r  qmq^q^  fmii  eqqTRRT  II  (3o  ^.^.) 
R<ft  r|jrt  RfoqFRFfr  wm  \ 

R%RTRRTft  m\  ^TR  %RR:  II  ’ 

i  (55o  ^C.  »o.)  | 


W  ^q=Eg!vRfjl  ?RT«lt  SRTfof,  <RT  ^  I<g?T^T 

^T3?n  ^sfM^Rf,  cRT  fogfaigRtt  ^Tg^Rft^TfRRffPT 
RfostWR^  ^T'i^TTT^TT  ^affrl^N  ^W%  I  cRgTT^T- 
ff%^RT^#l^13T^qR#rg:n^  I  W  RTW% 

Rf^TT  fwRff%:  I  3RRT  ^  R  ^RTf — 

1  r  jm  i 

RRHTsrftrii  || 

fM  mwft  SFJTSRTJRDi^ROig  II  ’  |R1  I 

r  %#  RTowRR^f^R^Rrg, ,  f%  g  RRRRRR^JRRf^r  i 
gfag: — 

‘  RRRTRraR:  RFTWgRfa  R  RRRTT  I 
^T^rT  rtR  ||  ’ 

(®» it.  ^.)  ffir  i 

3rt  «^gp?^i^prgRR«nf- — 

‘  i  4t%  trr^rr  spw^^i  i 

^f^rsr  affii  flw  |  arfq  jrrr:  ii  ’ 

(*5°  RC.  ^«.)  fft  | 

RRffiMfaRi  RTW3  RTf — 

‘  RTTOFf^Rgilg^T  r  gggw  i 

sn^m^Rr  gppRgr  n  (g0 


^W5T<#5RTgWqT  3  qq^  II  (55o  ^/.  sob.) 

qmqwqfeqraTfeq  iragraftw*.  i 

5#53fo  rtqj  f?  II 

(5o  \\{.) 

WPTPnB  ^  T%5t«T  W  | 

#T  q  II  (55 o  ^/.  <*&.) 

^T  q  *ns^  f%f^t^TT^fq  ^  I 

5#T^  5T$55  raq^T  r[?T  fag  g  5TR^  || 

(3o  ^<£.  ^v.) 

3l^T5I^T55Rtd  q?T  q  ^  qq:  I 

awqraT  qq^fq  q^qtawRT  n  ’ 

(55 o  5<;.  <^.)  fra  1 

sraqqqigqq  — 

‘  fqqqsra^Tqqra  q  firanf&i  q  qrarar.  i 
siqgqfci  qftqrg  3#  q  q  qraqi:  11  ’  fra  1 

srraqrerqqtfftfq  qqfa  qqraqra  ^aragqra  qra  q  fafa 
*jl:  qqfffs:  3^qraT5f — ‘  ftsRWTTH33  ’  ft.  W)  ‘  qq<?T- 
l^qra55T5RTqf%«n3  ’  ft.  so.)  ‘  qqr  ggrafaqra:  ’ 
ft .  » <£ .)  ffq  1  qqq^qftqqqfqqT  q^^ra  ^nqq$ftoT  qra 

33q^Tqqq5JT8ug?rf%55^ot  gq  fqqfqgqgfa^sfa  q 

gq?ra,  qra  qifc  iqqraqq,  1  qra  q  qqqtfaqq  <^faq; 


66  tcFQfrFifq^PFi 

3qpT:  |  *?:  RWt  Ppra 

$feTC(  I  3T^«fT  3  T^T^f  355t|?3^M 
m  WTlfqr  q^frl  I  aratf^fqFTSI  ‘  qfflW?t°T  SRoft 

q^PHra:  P  tr^pf^  ’  fft  ^T*T  f^I- 
^FRRTJTiq^i:  i  pra  #wmw?s  rar-q?ra  i  rat 
=qrat  ^aj[i^:^qNTqqHT^|q»n^  rafp?ram  i  ^i- 

f^rara  =qraw  qpqi  arap — 

°\ 

‘  ftfeprat  =q  raqprara: 

gf%:  prafprrsraspp::  n  ’  (1°  «.)  fra, 

‘  ?ra  gft  5i^qf|qT^i- 
fqqflp  ^^raWTffa:  | 
p%f  ^  q  5  ^gq'tet 

3fTftqraT?rat  rrarapran  ’  (to  \.\  o.)  ff%=q  i 

rasqpra^ra:  i 

farafraqq  , 

‘  ararifipraifR  fara  %ft  raq^?ra  i  ’  fra  ?ra:  i 

PPqPTS^fRq — 

‘  rara$ra*3  qraisfra  q  tqnrajrasra:  i 
^  ^iraraaifrara  rajrat  ra^f  ra^q  ii 
3xBT5Rfqfrara  ^qraura  i 
grfirafrraqtara  qrai  *rara  ^fT  n  ’ 

0t°  v  ^.)  i 


RRtRT51RRi*RTR 


faRTRRRR  rtoitrtrr  *r^rf^=n^r:  rrprrftrtrR — 

‘  RIFR  RR  f$f%RTf&I  RRRT  RfR^^R  I 

R^tf^R  RRRR  fRgFRfalfR  RRtfa  RRTRRTTR  || 
RFFFSTftl^  R  1tF.%S:  ^  Jfpr  RlfRRPfrs^R'fa  I 
^mfRifRR  RTRRR  fRj?FRRf  RRRRTRRR:  II  ’ 

(^o  c,  %.)  | 

RTRt  T%JRR:,  fRRTRRTRT^Rq^ftRRRR  f|R«iTR  |  RR^TSFR 
RiRSRFtR  RRfR  fR^t  ^rfcT,  R^RtftRRFTRT  RT°lt  TR^RR  | 
R  RfR  ‘f^TRR, —  ’  ffa  *FR:  RfjR:  I  RT^f 

fast,  RRFR(TRR?RRT  RR>  TRR'iRR  I  R  Rl%  ‘  RFIFRtfm —  ’ 
ffa  RFR:  RfR:  I  RWq'tSRRRR^'  R^RR  I  HR  R  q'feRR 
5R>%st  RRfR  I  RR*fgT  fRRFTRTRRt  TRR'-R-R  I  RFlfRRlRR 

fRRRiRfRRTR  IRT^RTS^RR  ??R^ — 

°\ 

‘  RRT  RRRRFJRT  RSFcT  RRRFRRT:  | 

RRFsTR^RT  R.TRT  3*Rf  RMHRfTR  ||  ! 

(®T 0  RTo  vs.)  ffR  | 

^RtRRfR^fRSR  RfflRT— 

‘  R:  RTitRRRWFRT«IRfq?R:  R  RR  f|  | 

RFIRF^tR  RR:  RiRSRT  RtRRI^I:  II  ’ 

(55o  RC.  ^<A.)  |fR  | 

RRTRTRRSpftf^RRRRT :  RFRSRTRF  fRFR*  R>1tcRFf  sfa  RR 

•ffRT  -RR^oi  R^RT  R?RT:  I  R  R  RRJ:  RPR  RTJTTR  |  RRf 
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pV-33  EtTOlI  3  21T*3f3  I  331  fWt 
^33T:  W1  infsRI^  I  tflS333f  3r33^f3f3*T?lT33  —  ‘  Wl 
I  3:  38T  3:  AWi-mWZI  3  5TO,  313T  3  fklfrl 

F3R33  *$  WT3T3f3  I  RT$3  33'  wr33Wnk  333T- 

3FIT:  ’  (f°  ?.  ’A.  \\.)  %$l  I  '33  ^33MT 

qFI^R3.  3T3  3FTT3't3%ST3T3^  I  33RI3lf33M^  *?3R3- 
8^n%  333 — ‘  3i#r  3I33  33?3  3T33T  I  mat?  g^iFi 
=3  #&:  8T«f  sfo:  33Tf&T  =3  >i3Tf3  3I53Tf3  33RT  I  33n| 
3^33  353  k3T§4^f333TC3TWT3'tf3  I  3T33T  f|  3t33  ^T 
3S53TT3  33^3  ’  (1  o  vs.  \.)  ?T3  |  3R:  311133:  ^331: 
3?3Tf3<3R3Mf33|  33t  f3*LH3  I  33  3f  3P3f  3  331:,  3331 
%8313ST3  3F1  333TS%S3133IT3  I  3,  33131  333: 

3t313T3T3  I  33  sff3  3Ft  3lf33131R53l3f3  S31f33  I  3  f| 
#NFTC3  33f3  >m  #3?T33T3:  I  3TN  B333t  3t33:  3FT^- 
sf*3  |  333  ,  3Tg33R3R  813^313  f33R3f3I3  I  331  *333^%- 
33Tf33  S3TT333FRT  33331?Ti[3:  ^3  31331  3T  B3I333T 
3T3F33f3,  3  313Tfa33?3T3l333  ftf?333  3T  T333  I  331 
qFIT3T33TJ^3?33^3T333:  B4T3T  33f3  I  3333Tf3R3T  333 — 

‘  3^T  33T333FT:  513*3  3g^|33  I  ’  S"f%  I 

33T  *31  3T3  ?33c3T  33  t'TT3  #T?T,  3  3  3T*f331 

133^  3J33T3  133133,  33fk^l33lf3T3f*3*33T 

313313  f33  3FI^  33  ^3T3T  3133  | 


‘  RFTFsrfftq  ’  eft  m  snonfftjR^Rtsar5r  mh — 

‘  ^Tf  ft  WRT  JTHft!  ftRST  I 
ft:  9MFJPT:  *T  3^ft  || 

RTTOFfm:  ft^T  *W:  I 

^PT  ^RTRI  *lft  f^T  ft^TW^t.  II 
SJ.PWFW  pfft  | 

gfa*nq$Nrc:  II 

>ft  ^efts^T:  T^ftft  | 

'ftr  JTT^Tft  || 

>ft  rTPlftlpfft  f^^ftft  55fope  ||  ’ 

(3T°  ^T°  ?  ?-?».)  eft  | 

m  sftpPctfa  Efjg  5fftft:gRfta3%^  5iftRffI^T5T  Jjft 
iwft;  f ^t  ^qrrft  qigjpft^r  ft?w^  i 

fts4  wft  I  fl'fl^T  ftft^:,  aTFcld  5nu*jft  i 
^  qftg  sne — 

‘  'iT'TRSft  ift  5fM  qmrgftft  ift  I 
TOF1T  f*W^T  ftftftqfsg^jft  || 

(55o  \%.\\\.) 

jft  StM  ^T^ITH  3spT:  I 
cn^RRT^sit  5fft:g  f**T$  ftj:  II  ’ 

(55o  ^  l  $,.)  eft  I 


;  FTRJTO  TOf '’RFftM ;  ^Rf- 

TORigqqfqTOq,  <#Rifa 

'  et 

^  I  'RT^^'^mRTJRTWT  f^T  WRTJT  ^RTiTW — ‘3ftRrf<I 

JilTOR:’  (<•»'?,.)  |frt  I  ^ 
f**t%  iM^n%sfq  fqi&  ffa 

%?f,  aTN^T^T'^W^  WiqfRSRJT:  | 

g^pfqre  *j5Rfa — ‘  TR?ST 

^t:  W*-  ’  (<•  ,J.°-)  I  5fMft%:  I  TJ?  an«RR- 

if%:  i  ^m-.  RRT?f%-.  i  qt%$T  ^ymw:  \ 

^Tsrr — WRifot  gwumg^  gi^n^q^ 

SJRT:  ;  3T«n^  3  ^°r  *TT^TNRTgT  qTgft^hsfrf  : 

^ft^^qjf^  qj/q^g^RR  RT  MTRT:  |  3TR  >q% 

spraT^Ri^  Rfa  ?n«nt^5f^r^Jn^^i  ^qqg ;  qf|«r 

^  ^PT  rMR^RT  I  *Rj  ?5fq?tS1T  I 

torri^  rr  fiRfRfirafeqTfqfii:  qnsqtf^T  i  a*faR»n& 

srRrf^T  RRFT:,  3TRnfWR  T%RT:,  RRRTRT  fw^RTT- 
f^ffl:  RRqiqft^T  I  q^^T55ftf%ST:  RFIRTm  RffRTf^R 
R5T  %f^Rt^nf^:  WTI%  I  1#S^q  %SRfag  | 
qsrfq  f**r%  ^sqTT%M%  toii1^.  riRTsfq-  qnswn- 
sanfiReppara  qq  i  w  q^gjtRjjifqoi:  qRTqqmT 
f^pn  g^r«r  flqfa,  rrt  qmsfq  ^T^^nfqq%qT«r- 
rtcht  ftqf  ^%n?T  g$flr«r  wqfq  i 
TO  qqqft—  ‘  qTlTFqRRfqWR^ft  R#:  ’  (=.  '^.)  fTR  | 


m  5fT3  RR^TJR^R  f^^TTTtrfr  mwfa 

^JTT^k^  feWTOTS^:f.^:.  ffa  ^q^RFTTlST  %^S: 
|'*lf)s^m:  T^m^T  ^3^1  *F#  |  UtW'-ZjV,.- 

R^jqg^Ht  V^'TTT^^qq.  ;  #Rf|3RTT  ^  f^F:  I 
qFMRres  ^rqfct — ‘era:  affair  ywwwm '  (r.m.) 

i  qq?mq  rtr^rrot  ^  fa?,RR?nf%j: ,  ctr  mi  *rqft  i 
m  efcf  q*5RcR  qwfet — ‘^ROtll  ^  ^faRIT  *RR:  ’  (\.  ^\.) 
ffci  i  f^RRT 

wi  «TR0n,  ‘  ^RssrfaRT^  wm  ’  (?.  \.)  fft  RWR  I 
srfctSf  — 

v» 

‘  Awmw.  «ncR  Afmwm^i  gf^H.  i 

STRICT  cRTOTH  RRUTT  TR^ftfrlrTT  II  ’ 

» 

(3To  ?fT o  ^.)  ffg  I 
JfFTRTRRT  ^%0[^qkra^ra%oiq;T^R5RIT^«r  fJfSHR^ 

jrtrrjtt  rroirr  qpq  i 

‘  qT0IHTJT€5T'«nlgq^TT  ^  g^RTT  I  ’ 

(So  ^.) 

glwsifr  qtRtsRsrrai  RiR^rn^RTs^q ,  f%|m 
Rfo^TWR  ,  ^ttr^  mM  r  ,  wvjmZmmi 

w^  i 

^5jqv;jnWf^?n^T^jTq^TR^T^qT0llRR«fTf«!^^T^qTqT 

3f^trtT:  i  m  ^trt^  R*nft  i  qwgq^q 


f^ra^T  gfqgq  WTN:  I  ^R«T  %PTF*ffrIT 

qf?RTT: —  ‘  T5TH  H.i  R^^.FTFT  m  fq^q  ggq:  ’ 

(qt.  W[.  \.  ?.)  ffrT  I  3ITim^5fT¥^ITO^Tl  q&TH  M 
%q ,  ftST^sETT^i  Wi  ,  fSTHTftftfSqqT 

fqfSTHq  I  HH  f&HgqqT:  qqifq^tq  Hlfa  \  fqf||fl  3 

%qfq  fq?mqq'qqmq:  gqifqqfqqsr  q  qqq  i  fq^rqRiqqqqT 
qqqRTqqqrTqqqr  hh  qq  fqqqqfq  i  qgqqqq  %qfq  qgqqq 
sfaqfq,  1%orri%  q  Istr.,  qr&PRTfq  wwii,  fqfaqfqgrq't- 
q*tfq,  h  gqqRqtq  i  q%f%fqnq  fqqqqR- 

gqifq:  i  qq  ^ra^Tfqgfq^Tqqt  gqqfq — ‘  snRTfqm 
gqqq<qq^  faq#FTqqTqftanq:  ’  (\.  \\.)  ffq  i  qnRtsrffa:  i 
•jfqqT  qqqiq:  i  wmfmnfH:  \  3T<fta:  Rqq'T  A  q?rq 
wft  ^  q^fqqi  g^rmi  hi%h\  gqqt  qqq:  i  qreqrfsiqR 
qlwr  qqrrqHqpqq  i  ^r^rf^r  gqqfq— 

‘  gqMtqqqqqt:  srciqqt  fqqqq  qqTfqqfqjTTq:  ’  (s.  ?  ? .) 
ffq  i  q%qq  =qwnq  fqq  qqq  gqfarqTqfcrr^ifa  i 
q*q  qqtg'Jifq  Mqiq  fq;qqm  qtfqq:  fqq 

fqq  m\m t  #t^,  qqqqqi  q'Rfq ;  qraaf^q  qfrjnq: 
gqifqf^q^  i  q*q  qqpRs*qi?q  qqfqqqigqqTOTiqTqqRTf  rt : 
m  qfl^wTfoi  i  qq  qqRiqqra— ‘  ^fiqTRqRfqq^qqkfaRT 
qqT:  ’  (q.  \°.)  ffq  I  f|gTfq*qt  Tqfq^qfck  qifqq 
qqq^ftfq  qqT:  i  fqqq^gqqfq — ‘  ^qqqrqqq^MT^- 
qfoiqRTfq  fqqqT: ’  (q.  \R.)  ffa  i  qpqkqi:  qjpqqqffaq^ 


RRIRRR  ftRRfR  gRRlft  fRRT:  |  JRfRR?ft- 
*ggRt^R  WRR— 

‘  *RFfg%  rr  r  f.qn%RRR:  i 
RTR'RRfgfarl  f^R^gRRStg,  II  ’ 

‘  qrtfcl  RRRRRilRRRj 

r  i  RRRf^RRRfts^Rt^g  i 
fft  RRTRRT  R#R  pRT 

RR^RgRgsffa  gf^q  ||  ’  7%  I 

RTfawERfa  r^rr — ‘  rrrr  Irtrt:,  rfrtorsr- 
Rg,  R^RfaRRg,  #RR:,  RRWFRR: — RRRf^RRR:, 
‘SthfiRTWigRT  'RRFR:,’  ‘  RR^fgRm^frRRTR^RRR- 
?2RRRRTR  R’  RRfiR  I  ;  RRTKg^iT:  fRRR:  ’,  ‘  ^R- 

’ ,  ‘  RTRTRRSRRRCRR: \  ‘RTT- 
fafafeff^RftRTRg  ’  (^.  ffrt  I  3IRRgFTRRl  RT- 

Rni  I  gRTfR  gRTR — ‘  RftgRRg^R  fRRRRRg^R  |%fR- 
RTOTf  gRT?R:  ’  (?.  '-\  V .)  2R  I  ^RR^RRRTRT  fqRT:,  TR1 
ftqfRR:  RR^RRR^'RgfRrf  RRftgR  I  §fcF«l  Rcf1% — 

‘  5T5?Tf?RiRRqg  JRsNnfrR^g  | 

TRcRgRRT  RRRRTfR:  R  R=RR  ||  ’ 

(3f°  R°  ^.)  I 

5JS5FRT  fqRI  RR  RRTRIR  ^  RTRTRR :  m ;  RRRgRRR- 
gRRR^R:  RSRfRRT  fRRRRTRRf^R  fRRRR, ;  RRTfR- 


R  Tm:  I  g-rafa — 1  rTct:  qRTT  * 

(\.  ^.)  fra  i  qRorraqra^ra^lf^f^:  gjrafg — ‘^r- 
w«ra*q  strott  ’  (3.  '{.)  '■  ?ra  qralqraratn  vrarag.’  (\.  4.) 
‘^T&?ra£rcfa  ra^qi?if4q  Rrara:’  (\.  \.)  fft  i  siraT- 
RprasrT:  gqg^T:  i  ^trr  — 

1  *ra:  'rairai  ^ra^irara  if^rag,  i 

^RfqraT  gqrarra  qR°n  qftqftf&n  n  ’ 

(sic  gio  >^.)  fft  i 

‘qralq^RTwra  jrt:,  gfraTRRfq  gq^qqi  q  rara^’  frara%: 
sraw  3tm1r  #q:  i  qraq^rn^raT  g^qrfqqq:  qqif:  i 
r  q  fgfra: — fqf^sr  fqf^sr  srraqra:,  qqqsjra  i  rapl 
w,m  «TRRrar4t  w:  i  gggq  gqigqqqTRrai  qfsrag — 

‘  raraq^qisraT  ?ragq;  qgqqra?r  i 
graraqqqr  'rara  wqqqfrera  II 
ra55T^  raf;ra  f^i  \ 

qftfas  q  R?rrra  iw.wA  fqfqraqq  n  ’  ffa, 

‘  5(ffT^Rq%f%qqTftS5ff4  fqqi  i 
RsraRRRTTfa:  *qT^qi*qRfwfo:  II  ’  fra  q  i 

4  q  ■•qqq^qif  i  s<fR§: — 

‘  ifsira^q  raratqq  q*  gfUrara  ra*Rrqra§Rg  i 
a##  gqjra  qag4  qfq  ^t i  *rag  ragq,  aftg  \\ 


^V9 

S  WTO:  I 

3tf^«Hs*r*r  %h: 
sgfigsT  m  ansrft  fern-.  \\ 

3?^S*R*ft  ^snSJtds^: 

SRSR:  *ft*TSlS?qgq:  | 
q  tot^h  ^msft  1ft  fe: 
sift  ?m  sftl  ftgrR  ftft  n  ’ 


ft”  ?o.  l-\.)  ffft  I 

sg  #r? isssrift^ ;  s  m  ^ispRRsrft%Hsw 
ssft:  ^TS  3?rf|qft  ?  gft  gft:,  ^SRSftqTSTqTg  |  m 
ftgqftftftl  q^  q^  gS:  SST^lfft, 

siqqftt  s  ^siq^  fft^Nsr^'r 

fjfaft  s  ;  s^T  ftq^ftsfq  qRqiwRs*qq  ^h- 
SSTpraq^TSiqTSqFS^SqJRlsq:  |  qR'JITftqq  qfttftqq- 
^RsqfTSSsftss^wg  i  qsTftq^B  g  qft*wg  i  ^ggjqqfft— 
‘SWcRW  #RT:  ’  (\.  *. )  ^fft  I  SS;  %STTfq  g'ftqRRW 
qsft  55oft  qfl^STSTS  TOfftSTOS:  qft^T:  I  S?fft  qg§#ifT 
stfciqjgjRRsft^sqipJTOftfqqqT:  sq^Tssfq^qqssiq^  qpT 
qq^ST:,  msfa  SqTs^qqiqiftfsfftftgqqT 


^TOTSTifs’sqT??:  f&ft  i  m  =q  gfftsg — ‘  ft  ssTqT|qssf 
sg^ift  fs?s:  ’  (ft.  \t.)  ffs,  ‘  wgqfts^  swwqmin 


Vx.)  fra  ra  i  ^t:  i 
rfT%T^^^ifq^  rag^gwiR^  i 
g#^FW4^RJT^ - 

4ftR: — 

‘  ^tograi^FiT  wrrarf^T  ^  i 

5T^rai  israra  siT^TWr^^T:  II  ’  (55 o  =u.  ?.) 

gfag: — 

‘  ^T^fegT^sfq  g4tf4f*onfa^g  I 
^gg^f^T^ra^RTssjfc4g  n 
graraRq  I^r  siTrirfT  uraigR^  i 
snrarassrara  4# gif^rragTOft  n  (vo  5  ^ .) 

4  %rag  ran^RTraraft?iR^^:  1  ;  ; 

wi  ng  ftg^rfrf  11  (<?  o  g<£.  \.) 

raTf  1 

^T«H  II  (5o  \4..  -U.) 
^=ESTrai^5nraRTR55Tg^  f|  3h  | 
g  ^4  fgfigrasRT  imfragg  w*&  \\ '  , 

•  (55°  9  <£.  ©  ;) 

‘  g  %rag  rag^RT^TRf  immft  1 ! ' 

JTFR  gra^ira  fgra^gi  fg  n  *  ffa. 

;  srfq  sfftraraT#  g4te%<fc7JT*5%  1 
3^:  g^rara  ratoi^  g  11  (sc  9vx$,V> 


SfrCT:  I 

f^T^5rT%5  n  ’  c^o  i^.^.) 

‘  ^  3T  ^fn^isfq  faf^TTSTfa  ^F^frl  I 
fq|%^T'q|?5|^Tf5T  SfTTTTfl  ir  ^  I 

sfRqfqqqfg  sqfrasqTf^feRT^qRi  fqd*roq$£r  irg:  i  ?t«tt- 
^IT^:  f*l:  I 

m  qgif^pi^qT  fq^Rwfqfq^q^  i  q  =q 
^fct— ‘  ^TqTqRq^T^Kfwqq^wm 
f^'qqftiTTJT:  ’  (\.  %.)  |  ^H^PRT:  flJnf^qdfaT:  I 

r\  =^fT55^q  — 

‘  q^TSf'  q‘?  qjqqm  i 

fq*  fq^Tf^qift  ir^w  fqpf?:  n 
f1%  H^iqqqsTT  q^ps^f  fl^r:  i 
gq:  gq^jqfqqq  «thi«tto  =q^R  f  II 
fqqlqiw*  3  fqq  i 

q  q  %*r  wqm  qftsi  sftfq^ifMq,  n 

^qiq^^qjfq^T^Rq^Rqi^  n 

q*qTf  fa  qfa  qjfa  q^Tfarspriqfyq^  1 1 
qfaifq'jfeqTqfti  ita:  qqqjq  fqRiqq,  i 
qj^fq&qs  ^ifa  q;?Tfqf%fqi  qq:  || 

(55o  <0,,  \ ,J,-  3 l?. .) 


^  o  o 


aUTl^T  qsqqqq  qfrRTqRgq:  gq:  I 
arf^T^iTOT  ^J:  S&Jfc  ^  f^k  II 
qqRSrf  I 

qq^*rf^q>T%  qfaqist^qqig  II 
qq^qiqqTqiq  g*q^iqfaq*qqi  i 
•SPR^  *qi£  fo-.gli  ^  q:  i 
q-g^Tq  g^Ts^nqi  qq  qis  fq  f|q:  n 
qsqgqRt  q>q  gqqiq  qq't  gq:  i 

^53iq^Tf^t qTqcqig gqjq q:  II 
fq^isqqqir  qrq  sgfqqf^qgsral  i 
=q'tqqfqfq  qipri  qs  qqrmq?qq:  i 
qifq^qq  qqqqi  qqra  qfm:  n 
qq$qgrqtf^T%T%ftqf%Tg  i 

q5Tqcqq^iqTqM  fqq?qq  m-.  stqq  11  ’ 

(55°  w.  *o^-S?«.)  ffq  i 

q  rm  sg^iqq^in  T»%qT  qifqqqitq  qfqfqq 
qfrt^or  qifqgq^q  ;  qfgdfqq*!  fqfctqRFJRT:  qTgqqfrr  I 
qqT  qfq  fqfa  qq^Rq^q  fqqqgq^fq  i  qteqjftesrf^qq? 
fqqqqiwqT  qqfq  i  qg  ‘  qfq^qf^ufqq^  f|  qjqi  ^ 
fqfrTCiqi:  ’  ffq  an^q  fqqw  q|gr  qfanqqq#  qqjsq:  I 
qisg  i  qq  sgfrqqfqqqr  tfqqqTf:  ^z-.  ■  fqg^fqqqr 
i  ^qfqqnqi^  gqqfq — ‘qq:  q^qq^qi  q^Riq.’ 


\o.)  i  w 

srs^fcj,  tww$v\  f%fq-3Rqf%.  3g^|g^nr 

5nfo$ft ;  ^T  JRR:  qq?ft  I  m 

^%fel*RfqR:  RRPR  WP3,  I  flRfaT 

jRnRraifen  wnfaRq^g^fR — 

‘  ^  ftfara  f^RRA^PIRlf^  I 
ftRS?:  irU  ^T  II 

mi  <$q*  ftqRRft  r#  staRT  rsit  i 
%f*Rt  q^f%TiRr  3^1  qfaqiRH:  11 
q#R^H  f*ra  ftsi  qmqqT  1 

!r  ' 

m  %trrftssoth  q^wfa  3^  n 
%f%  m  *1  %4  f^ET«I3fq  wm:  II 

A  555tqj  55]q  JRq^f  qrfq$  | 

*rffcrftarat  R  §:#T  s^TTsfq  fsRR^  || 

A  fq?nq  5:^qq|qfqqtiT  ^Fraf^.  I 
fl  ft«J^T  qiTfisqT  ^sft$roi%<R?T  II  ’ 

(flo  \.  tt-m.)  fft  | 

Mwrrq:  SW  gjTCft — ‘  f^rqsRrqT«nR^:  *R$R- 
qt^s;q:  ’  (\.  \d.)  ffcM  fRTRI  TRjqRT:,  <TRT  JRRT:  qnRR 
IrgqRfRt:  s^qqq^f:,  ^rtr^tr:  qk:^  qqiqqq, ,  cR^rt- 
55P3I:,  3RRRT#rc$  ^T^T^RR^^Tsktefa^Rr: 


f^R  l  %PR?R5RIR  JRfTfNROTTf — 

‘  ^m^rFri^q^T  i 

JRtftf^Wl  ftfjRR  *FFcR:  || 

5ll:  p^JT  ffrPJjfTcRT  I 

3H9t^4  jr:  ?r  f%R%:  n 

^  JRSfg^RfjssRq;  | 

fTcr*rraT  «rei  ^  ii  ’ 

(*T°  Vi~\\.)  |fcf  I 

qnRJTRT:  ^TOTf?R5^rf%- 

5RSjft|%f5^il^clT  ^R^f^mRF^qRR3T?J  ^3  %%$ 
SR3R  >R:  WRR  I  rTRM  tfWTTf^  F  RTf^rpOT:  SRRT: 
SRqfcf  I  rRT  ^  — 

-'  ;i  ■'  :  ■  ,  '  .  *  ••  '  1 

‘  ^R55:  ^THT  I  PT:  Wi^:  | 

$r  str#  h  355  i 

1  RT  ^'T'ft'RTR  RJjFR  ||  ’  fft  | 

m  f^R  RTaiTF^i  str  ^fh  vm  fq  ^iwr- 

rr  1  ^RRTfefkrc  ^  ^rtrttrt 

fRf*RR  flqffapR.  I  R^RFRFRT  rl^JFJTRS^  R%sft 

qn*T:  3?r:  3:1^1 ;  <sgpn  i  qjRRpi 

^•.^qfRR^sfq  ^§j*f(rt  ?HTftg  *n  R*tra1%5T  *t?f%: 


PTsfq  qqfq  fdq^sqi  i  ^T^grld^qgflpJiTq 

flflRRT  C^q,  I  ^fa^R^oftqwr  fqqf§Rpqi^|:  5T4- 

f^rFi,  I  4T*r  gfdqnspRf:  — 

('  .-  ,  \  ’  ,  '  ;  ,  •'• 

1  q^tgis  qqdi  sn?PSPr#5fH  3n?rf?[  i 

^RTwf^t  q^fd  fqq^dqg^spq  3uwft  II  ’ 

.  •  .  (?.  i.  \\.)  0 1 

^n«n?r  fgfdq:— l%j«r  i  $f%q;:, 

srqTfd^d  lf%5:  i  m  £rfq;qpq  qgfdstqqa^ng  aprgqn^sft 
qfrft  d  qf^q%g  i  sra  gq  wrqd — 

‘  4ld  #IT*R  4fafafd|qn^RffalT  I 
ft:Pjr4  P4<d  =4  ||  ’  ffd  I 

•  i  \  , .  •  ;  ;■ 

srqrf¥;  fdfcppn^  qftq%g  i  dd  qpqfd:  wn  i 
gt  gfd  qq^PTqaT  qddqqfddqraqV-dqT  id  fqfd?q  q«TTftdt4T4T 
qd^#  qqdq ;  3P4«n  qf»#q;TqraTd?Rqqq^fdqTdq^'Tftqq- 
qtq^JPf:  R4T  fd^qg:  |  qqfq  qg^Tiqi  fdd^T:,  qqjsfq 

dqj  qpgjft  qdtqqt  qis^qlqr  3^4:  I  43  qrd  qqfd 
fdq^fdprgqq^q ;  q  dtf%q^f%4Fd*  qdsTtsfdr  1  dig , 

f  •'  ,  .  :  .  • 

E&3^qifqqf^c|Tg  I  qpn1dSTW#^qif 4444^  4444T  4T- 

JS4T4T^R4dq  44>4T4R4Tqqpdq  11  fqqfdct:  |  qfaf|qT- 
’sndfaTfqq  qiffqqd  ^qi4Tfq%  qqd,  qdr  ^Frpqfd  qqt 
fd4=E#3  |  aqiPTT  fqfqq:,  fT4R4T  4fP4T  5IRTR4T  %fd  I 


3R<TOT  SqgTORqig  I  — 

f#q^q:  RTTOTOqsjfct  I  ‘  3^:  ’  f#?  STOWfaPT- 

*TT«Tt  M1^1?:  I  ‘  3{f«T  ’f^TTOTTqqfqTORRT:  RRTFWr:  I  H 
q  g&qfrfig  i  cri«n>Ti?RT«it  gi«n- 

gqft^  ?jqr^Ht  i  strttwt  i 

^  i  mm  sn^T  gqfcrcf&j^Rg:  i  crf^pmfSra  g^fr^qg- 
mw,  gsqffrl:  I  ^T  =q  SRJT  gTqPTTpJR^OT  J^Tt^qqisn 

sq^g#  i  srftf3%qri$rc^<Jr,  gqr  qft&jtefrq,  qqt 
‘  to  uqf  q*  gg:  i 

gTO^  q^T  if^tt^iTT  g?PR:  || 

JT?rr:  q^SJlTB^TS^q:  q?:  | 

3^qra  q?  WqRn  ^IST  RT  TO  qfrt:  II’ 

(*ra°  *.  3.  \  e,  u.)  ffill 

qq  mm  qiqTf^#f*qfq^?qgTqq  qpJRstf  gg|sf$3ft 

fqq^q  |  q^RTqRT-qf^^Tfqronq  5iqqq  I  g  %35RqMl 

q^qg, 

‘  tott?  Tmi  m%  qjqffiq  g^roj.  n  ’  (go  g.  3  v.) 

^fri  q^q^q  qfg  gqqgfcRTfgqTqTg — 

‘  mm  gfiqid  gqf  ^g  1 
gvqgrg  3  qfcfo  tgjqq  q  gsrg  11 


3RTRRT5JRT  RTiit  ff R  *T  qfcl:  I 

qW^HT  g  R3RT  ^RRtS^THS'TRR:  II  ’ 

(q°  5,.  \%  \\.)  ffa  I 
qqstf^tanfC'to  rtw^  l  g^Kfaca^- 

^ats^RTOTI  I  awflRl  5R2JMT  I  ^FR:  RTIH  ^q^RT^: 
RISTRRTf: — 

‘  q#rc;  s^qg'.rfsiiJfl^fq^^T  i 
RRRt  fRStfRg^qft#^:  ll’  {\.  »?.)  f1%  i 
‘  qf  fqq  fqd^R^Tfq  ^mi  i 
q  qnqqqraTfq  qgs  r  ftflRT^  ll  ’ 

m  q-qqTqfqq  RTqqifqqqqR^ — ‘  qfy- 

13^5®  ^qqqftft 
q?R:  q  r  q#  Rprwq%q;  R^fq-5  qf|:  qfsrcra  «r  1  ?f?t 
qgft:  qf^fqq^q^fqqTorrsRgqR:  q;gq  qjqfq  q^iftoft 
qq  1  qi«r  qq%qqqT«ri  qgqT  fi^qq:  qqfqqqfaq  iflqgqfcd 

qgs  qqrrt  qqqTRra  l  qq'l  w-fqyqnq  gcjpgg^  4ta- 

RFqo^TJftq  qfsm  1  ’  <Rq&fr  qqifqrrq  qqrqif 
qqqqiq  qqqqqmTsg^Tfq  1  qR  q«r  qgg^q- 

sqjqR^^q  qqqq,  qqfeq  gsJTqqregqTqTqft  ^q^i^TT- 

Rigqfri  qgg  1  fqqqTfqqR  qfqg  m~ 

‘  foqqr  qiqgj  qim  ^nilq;  qqRq  1 
gqg«qqi  qrqq^qvtR  q^q  n 


J  14 


f%f%Sl<qf%fqqq  vm  'flm:  srgq^g  i 
gqgsjqqT  ^Tjft  qFT  mm'kf^mi  n 
5gqri%qgqFFq  gjqiqqrs;qgq.  i 
gt  qFtt  '^TqggggrqT  ii  ’ 

fa*  <?.  \1-\<Z.)  i 

qtq^qTq  5ftqq|gf%  Hqif^qTqRt  ^n\PA^lf^^^l^V^nm  \ 
qfsqqqTq  5|f  qT  3T^frB  qtqq*q«Fq  qq|  Sft  5IMWlq 
qftqqqT  3T  g^qgq*q  gf3  ^qggqgcq?  gfq  qfamr  qqfsfcq 
gqgp  qfaq*q#g  i  gq  qtarrer^tq  sqTqRFqqfa  qqqqnfq 
giqwgq  sraqq;#  qf^qqpftqgp^^  i  qq:  i?ml  qgqasr 
qi  qT  q'Tqg^qpqqqq  i  q*n  q%qq«Fg!rq  qlq^aiqrqsfq 
Fq^qm  ggpftqqq^  qqfq  |  q  |q  qiq^siqq#  sqj- 
qRT^TfSi  3cqu%fq  ^ri qrtqg ,  gqq?$<qt5qTqFgqq  qinsfq- 
qqrjq  i  m  gq  fqgqFqiqtsqgqq  i  qwq^qrfqg:  gqqq^- 
gqfoiqifgq?^^  qVn^  qqfq  i  qsns^qT  qjiiqq;:  qiqra 
qigqq^gqgqgq  qq  q  q^q  iz^mi^mvmmi  qqfq, 
mi  q  qifqqq  f qq^fqcq:f?.fq^Tfgqjqq  ^qfq:  #fiqfqqf 
qqfq,  mi  qp^f  qfaq^g*qf  qtqfqqqq  qqpjgq  fq 
gqiq^Tqqi  qq^q  f qf  q  qfqqrfflg  ?  q*qggq:  gq: 

qFqqmT-q^qqfq^^qTggT^^qfqTqqqqqq  q^q^q^^  fTqp 
?qfq  qqr  fqq^g  i  «  %ffqgfqqq  fqf^q  qjs- 
ggaifgqfq^qqq  ^uqifq% ,  qfq,  qqi  fqsrqiiqqg^q  fqgre 


FIFT^I^F  F^FtF  Tqq-irq  i  m\  Ff^fi 
rR?T  m^\  fqFqT^F:  FIct  ^  Ff^fcl,  W  q^T  cT^T 
ftFT^T  qqcRFRq^FR^Ht  FqfcT  I  £q  q^qT 

qifwrfwftl^qqq^Ffa  q  mht  q^TqqTqqfTtqTqFn 
3#TT  #1:  I  3TFTT  qFqFRRqq  qsftf^Fri  qqq  ^TJTFqig^- 
g;q  qfFqqTFTTq  fqgqrfqqqT  fff  f^qFFFrcft  iwirq  i 

‘  qpra  fct^q  fq^Tq  qf^fagg  i  ’ 

^^nfq  gqfq;fq«2Tqqqq  gq  q^stqfq^gqtqTqqTqTqsicr  i  qqi 

^qg:  qTqqfqsRFqT^qTqiwqFTfq 

*qq  qqFFJFqiq:  qfqqift,  mi  F^tftfqqqqqqTfqq 
^wnq:  Ftq  m  qfqqrfq  i  mw  qfaqFqqrF: — 

‘  qfnq  qmi  f  qtqt  qtqiqrqq^  i 
qtsqqg^  qinq  f  %ft  FFf  fff  n  ’  ?fq  i 

qg  F?qxqFFqiFRtfcg  qfFT%TqTqq5q^TFq  qqq  ffit- 
qTfqg  i  m  fFT  fqqqq  qrfq^ffqq  tfh  %f  ;  FqqFWTfefq 
m-.  i  qqT  q^sgqiqFf  fq^qqiqf  q  5?|qq,  iqiqiqwqr 
§  gfg  stq^ ;  qqT  qgqxqqgqfq  q  #r?r,  arsqq;  g  rftqg  i 

q  g  Kf ?rq^q :  gqqiq:,  sTTqrg^qTgqqfqTq  i  ‘  q^qq  fq^qqj 
f£FT  F^qqT  ^qqffffa:  ’  ffq  qqqiqq  STTFR^q  T^TTF 
g^FFlfF^  fqF-FqTfqqTqTq .  FFFT  qfqfqq  ggqt  FTF: 
fal&q  qqatqwqfef  t  qg  qTTOTT-qTqqqTfqfq:  FI^FT 
FqqTqrq^TfqqfqFqfqq  g#r|g£rsfq  FFqTFFqqggFFFqgiq- 


\°C 

f^rrl^q  ISf^RT  a$iqtl<qfrfa  %§T, 

fg^q  i#R*T  I  3RT  &ft- 

qffisftftqg— 

‘  anWHWRjR  gmiqqteqftstq  ^.T  ftqq.  | 
3i^mTRT?n  fqgfqiqMsfs  fqstfta  ir  ?fq  i 

qqT  m  ^qerciq:  *qqi  fqqqjJt  g%q?$,  ^qofssTf^jai 
<p%  q>  q«nR3^jp^f  qqfq ;  w  qq  ^55#  fq-.qTftqsfq 

q  fqqf^gRfqi  5iqqq,  g^fqqT^qjqf^qqqfqgq  gq ; 
ft^tt  f^gg^qsRRg'Rq^jqg^i^q^  i  q?ra  fqq  qsnpgn. 
fgfqrspcnaq^qs^q^l^^if^lfti^q^  qfa^pqfaqffq- 
qW.qfrt  I  aq  ftqrf^sfq  fF[fflFigf«l?l^RT 

q  fqqRfqg  smq  i  qqi  fq^qgqifqqT  fqff%%q  qgpRqiq- 
qfqqqT  g^m  fq^TwqTqifgg^i'q^TqoT  fqqq  fqfqqqTRn- 
sggq^  I  SRlqqifqqRtoi  qif%qqRiqigqqq|fqqTqTgg : — 

‘  g^:?qTf^gfq^  fqq't  wfcggq:  i 
fq|l  ^Twqq'rq^q  qgjifriq:  n 
sraTpqifqq;  fqq  qgnq^qqg  i 
'qqqynqqiqTsq  qqifrqffqqf  m:  n  ’  sfq  i 

aTiwqsqqgq  ^q:fa^s^rqrq#rqR'qTq  fq^qpqw:  i  ^q 
g#fq>g — 

‘  sfFqgrq  qq:  f^T  q  f%fqqfq  fq;q^g  | > 

(q°  g.  ^.)  ffq  i 


f^rf^F?qFRTfant  Ml^Tf^d^T^T- 
3TW#T  qq  q  |  qWFFRaf  <q*gqq*q?r,  ‘  qtqftra- 

ifqfqfcr:’  (t  R.)  f1%  ‘  qqT  3)|:  FF^SqtqRq,  ’ 

(t  t)  sfa  ^qoiiq.  1  mv\  fqfqqqtt  ?st  qqr  R^q 
^nqfrfg^,  q«nsfq  iftijq^Rii  qq  f^priqi  qfqfqf*qqiqi 

?ST  qqfq  I 

^qfqcrcq’  (tv.)  ffq  i  aFqqrfq  gfaqq — ‘qxqgqq- 
qi^cq^raqffJiqi:  qRqrfqqqT  ftc:  q^feiq — \\.  \\)  ffa, 
‘  (v.  \  \.)  ffcr  q  1 

ft&raqifqqT  53)^  qqg$  qrawtsfq  <Rq  ms  qfatfqg 
qfiqiq^q  quftsnqm  fpq^Rg^ ;  q  q  g^qqqpq- 
qTsnqfift  fqfcraqifq^q;  ;  f%  g  fN^fqi&qrft 

iqq^q  qq  qTsnqETFiqqiq  i  srq  »r  qfqg  rt? — 

‘  it  q^t  faqqmq  ftjtt  qn  q  ^qq  i 
qiqfqgffqF'il  f|  fH  qRq^OTq,  II  ’ 

(55 O  =^.  o?.)  ffo, 

‘  FqT'^q:  q*qfqq|q:  q^Fq^iq^q;  i 
qsRFT  §  qqi  Nt  qqTq  q#£R:  II  ’ 

(55o  <9.  S=,o.)  |fq  q  | 

qg  fqq^Tsfq  qin  qqqwfq,  q^q%55TqTqrqrqTqq>qtTqT 
trqqqf%:  ^f^gfTq^qRTg  i  qreg  i  qqisfq  qqfTqT- 
#ffraqt:  ^q^qq:  qrcqq«nqqq  1  frqff^ 


I  g  gstfTcf^T  R5n#raT3KDIT$[- 

WRRWg ,  3T#rfTrT^T  I  ^1 

^  ^W[— ‘rl^ftt  qf|* *W  (\.  <:.)  fft  |  fsRT- 

#p%sfq  q|%HTWff%f^rqT^wfeqT  i 

fl^tqqqfoq  fqsi^fqg  ^rqfrf— ‘  ^Tqt^^Tfw5ifr?%  . 
frFqiq  ’  ( \ .  ?  o .)  ff^T  |  %qif%T3[faT  fqgif  3RJRfa  ^FTTf^f- 
gq^T  irgcqpq^^-^  |  qqiq  ^rt  n$  q^ggqT^mftfri 
mm-.  i  rt  i  mmmi  — 

‘  %ft  jtiH'^Tsfq  iratsfaqs:  i 

q#tqsnfwr  %ft  ^FTT^jff  *rt^t  ii  ’ 

Or®  s,-  »^.)  fft  I 

s^sfaif^kaj  qfa>- 

sfafr  |  5TR  =q  fi^cqfq^:  | 

^  mi\  *rraH  i  mi  =*  %mi 

€t%^T?T  m  Rqmf^Ffrfrf  1 

m  ^sg^lf?r  %lTWTft  «T^  I  ^TT  =q  ^T  ^JTgfgcl- 

*RT^«n?T!WT^  R?ra*RT  qft^fa  i  ^q^qq^q^Roi- 
^SRS^RTRqTfqf^^qt  ^Tf^sqHtoRri  qgcqTujt  fasqfq  I 
?fT  ^  qsri  gqqfri — ‘  miwi  ^  {\.  s^.)  \ 

q«r  m  srcgqRTTRq  mm  i  qq 

Riftqq:  |  qRRTRqfaqf%  gq- 
qfrt — ‘  ^gqigqfT«tTq;qftqqT  fcqqpfoTg ’  ({.  |fcf  | 


RRtRfflEIRKiRR. 


m 

R  E[RRR  |  3TRTRTgRTRT*Rt 
cTTf^T  RR^RRtftfRfk^  I  ^  R  5lTRngRTRR^  q|  R^JRTRRR- 
*fR  RtRRIR:  i  %i  3  RffrpRRsj  I 

ct^t  r  ^w^^imErfra^T^  RTl^wRrfRiRRgRRRfRR  *jr- 

Rl% — •  RRT:  RRFT^RRRIRRlfRR^Rt ’  (t  ^O.)  Sft  I  RR- 
EtfTRRRT^RTlRWRTRRgRRn  Rf^REIRRRnRRWRTRRRT  R.R- 

«rf% — ■ ‘RRnfq  fg^  ^If^tM^t:  rrtIr:’  (\.^\.) 

fft  I  R^SR  RRTft:  fgfRRRTR:  RTf^%R%RTgRfRg  WT:  I 

r  RTRt  rir'irr  .  rr:rir<rr  w- 

RrRFRi  fRRRTR  I  RfeRTRlRTR: — 

‘  TRgitRRT  rrr|  fRfRR^R  rtrr:  i 

E|RR:  R  y  Mr:  gRRSiRT  R  RRIR:  || 

55^  Tf  11^  RTRRfftR  R  5ftR?r  I 
R^R  TRRR  RR  fTRlRfo  RRRIR:  II  ’ 

(V  ^8,  V\.)  Sffo, 

i  i  V  .  • 

‘  i^RTR^oi  i^RgRRT:  EfTfgRR!:  | 

^tRTRSTgR:  ERR:  RT  R  3R  R  TRRR  || 
RWftSTgRlRTsft  ERfRcfRIRfR^RT  | 

R  IR?i  RR  R  ^RJT  3R  R^RRR  TRfsjRT:  || 

3RRR1  g^R:  ^RJTf  TR3;T  RtRRRIRR:  | 

TRRR?*t  RRI:  SltR  gf|R  RRRSgR  ||  ’ 

(t  it  r  i 


5ffa*-ylrtilq'l=h 

3TT^  f¥afl^  I  R^S^RTR^JT  RTR  R-ft- 

*TW:  I  R  R  f^RRR^RRRTR:  ^RJT  I  RtR^RT^TR 

I  RT  =R  fR^REntg  R^rT  I  RR'T:  *RfrfR?RT:  *R*SR- 
f^RTRTRR  I  RfctfcmT  $Vt  Hfcf  g*!R  RRRiN 

R*<R3#SgRRcfoRR:  |  ST^^RiT’iRgTfTHJTTfqgqj-rqifel^?:  ; 
R^fRI^tRRTRR^R  *WT«?^lTRTJTft  ISRtR^R  #^9^  RT% 
RR^TT,  *F#ITfR#5rR^R  gg^TSfq  fapf:  I  RRR  I  f%  Rf?lfRR 
*RR:  RTHT  RRRTfR^T  f%  RTS^RTCR  fjRSTC- 

Rf3?ft  ?  3fT^sfq  f%  ggft^T^t^R  I^FR^R  fR?f%:,  f%  RT  R5M- 
^RfRR:  ?  RT?T:.  I  R  f|  RRTRTRft  i#  i?RR"R:  ;  «T^- 

RTSSRTO:  RR^RR  |  r  fgrflR:.  SRWRTg  |  R  i;RRR#TRT  gg^RT 
RR^RRfRR:  |r«T  m:  RRRTR  ;  s^RRT  RRTRWfq  RTRRJRRfpft: 
|5T«T  m:  RRSRR  |  RTTR  g#  R^RRR*Rfflg  5IRRR  ,  R*RT: 
RW^RfRfRRRn^  I  R?TTRrqfRRtefq  I^JRTRT^RRTRRfTRRRT- 
«T^T  |  R*R  =R  RRT^RRPRTfgfcRR  RTSfR^T:  WTT  gfa:  | 
RT^RRlftfcRR  f^RR^R  TgR'tRT  I  ^IRTfaRWWf^  ^cft^T  | 
15HT%  RfRrWftRj  ^gs4f  I  R^RSfRRgSRRftRRT  ‘  5TR: 
srrr^r/  i  m  R^*r  ffridfar  gfe  i  Rf- 

R|RR*RRtRTRpftRi  *RR  RR  #&far  5ff|:  RRRRT  fSWTT  RRT 
£R  ftm  RR  RfRRfsiRR.  I  gfgfRR^:  |  RRT  RFlfRRl  RT  R  Rft 
R?|5;R  RRTRTgR^gRsPT :  ;  srfRRIRT  1  RR  fRVRRRrTRfR 
RRT  RRT  TRfRRRTR  I  ‘  'RTWR^R. — ’  f'RTTRRT  RTR#SR  RjJR- 
g«t«netsfq  «|R:  I  RTRRTRTRTRT  rRT|: — 


4  | 
gsrcra  3%  %  mi  mWti  || 

^g^r  ^Fr#iTf*ra^g  1 
wi  a3ag?jer  *na  gg  g  >mfg  11 

55%  fofsja  1 

W&m  fgsfHfaKaWH  a  ^%g,  II 
gi^T^i^  ^  ft:STW:  *mi  *&g  | 
ft*l<3  *rf^??ra :  || 

a  #dt  a  ^  5?f:  | 

srftwwTCW  m  rra^T  11  ’ 

(\.  S^-SS,.)  ^frT  I 

^f^WtaaRTH^^f^gT^T:  I  3R  fg^THFI  fori 
faft«rt  iga^sftg^  >#g, 

agT?ftg^ima^?ig  ^R’JiftaF'ng  m  aftra  sFwtaMg  1 
fggT^T^fapigswT:  1  sra  gaTf: — 

4  awa  fggi  i^ftoiforafat 
mmmvi  ftfa#  a^l  1 
agissdta  ggrowr- 

s'4  m  rfiM  fWaroaFifa  11  ’  gfci  1 

sgTi^nftrf  f^g  tg%RgtRT^raR?mfg  ^Taafr- 
gtfRfsgag  agr  f^f$ggRfa£a>aaKpaa%  :angw^g  ^w- 

afag^TfeflaT^g^aTgTgwJi^goi  ^jg^jpig  ^ 


gq:  gqf^qrftra  i  wrc^rf&ra^q:  I  #mq|qTftqra- 
qqT  sm  fag  q^fasRTflgftq  ^qfa^qtftq  5:#qqqqqfgg^ ; 
^TT^f  gfag  ftqfjftqig,  e*nft#raifl^nw5i^  i  sraqj- 
ftq*rgfa<qqq*q  ^Mqqqpqjq^  qqfan  f  qfg  i  *nreis^q 
qinfafam  i 

‘  qq  qqg  ^3  fag^i  q#erfa  i  ’  * 

:  (q<>  >3.  ?V3.)  ffct  nh  I 

.  *  I.  '  ’■  *’  ’""  '■' 

^qfa^qwqg  qft#g  qf^tqrfaqq  qq  m  qi^  i  q^ 

>,  '•  ■:  .  f  r  '.•.•»  ’  :  y  :  •  .*  , 

qqgTH  faq  q  qp^.  i  <j$qqT  p^ri 

sqqrciqsrrcft  fqfq^q  q*qi  qqqmTqfqqqiiq  fa*  wftq;  i 
^Tfq^t  qfasqfl^qqp:  q?*TFFS:  SPqinfipfofq  |  cTSJT 
qtofqq— 

i  ■  "  '  ■  ;  ■  .  •  7  *  '  '* 

‘  i^RPifafa  qq^  ffaqiiRrfif^qq  i  ’ 

Q*°  \  K-)  ffrl  I 

sri%«r  qqfq — 

'O 

‘  qqTfqfqqqq?^  %qqr 

fq^fag^qTRft  qqp  qqg  i 
q  ?iqqq  qjifqg  fJi?r  qqr 

*qq  qq?q:^q  guq  n  ’  (to  $.  ®, .)  ^  i 

.  •  -  i  •  *  -  ■»'•'„  *  >  •  1  >  ■.  ' 

qg  qqp^nfHcRq  mw^  g  faqraq  qfq^fq^qRfa- 
f|qq  ,•  anqit^— ‘  qptT^q  qq  ’  ffq  ffcmrer  gfqfqsqq 

<  f  L 


RRtRIRlRRRTJR 


*  \  % 

ffa  I  RTR  I  RR  fR^Rpl  R  Rftffc^, 

f%  5  SRTftfRTtfRRt  5g<RTR^R  R*FreMNr  RfRRRTR.  I 

m  farrafls&s  R«ni  RTi^fRRRRTgRRRTRRfR  fteri^i 

RRT  RfRJiTRR  RSfT^RRTfRR'fa^ ;  RRT  RT  ggHTRfRSH- 

i:  "  '  ;  *  %  " .  }  ■  '"•  ’■  .  -•' 

if^^^fR^RRIRRfR  ^qg?R  R^tRl  sfRR*R%RRI:- 
RWfftfFtR  R^JRWIR.,  RRTRfT^  1  fRRTH 

'"  .'  i  “  ■'  .  •  •;  ..  '  •  •  v  '  '  '  .  -  .  ;  •;' 

TO  ;  RRT  RRVRt  if^f^R  fl*&KRTR%RRRT 
RT  fMfc  l^RTgRR:  ^fcR^^RfijR:  I  ‘Rff^  RRlf^- 
*FRRjRR’  fRTRTSSTT  sg^RT  RfRR^RR;:  TORSRfsRRRTRRR, ; 
R^RTRlf :  I  R*TR  TRTfRRTR  RR^fR^R,  ‘  fR:RW: 

m RT  RRR  ’  ^fRSR  I  Rf i  tffRRwR^  *TTR  R?T  ;  RRT 
R?  R#  RfRRRR  I  RgT  IRfol  ifRRltRT  ffa:  RfT  ; 
RRTRI%R  RTRRR  g^RRR^^RTf^^RTRTRfrfi  RRRR  |  RRTRt 
RUHR  ftRS  f=RR  RTR  R^Tf^RRRTRRTR  RT  tflRRTRR- 
.STRRfTR^I  RT  fts^RRT  fR*T?Rf%R  JR:  gR^SI^  RRT 
RRfR  RRT  RTRfWT  RRRitfRTR.  I  RR  R  TR^RRRR  RR 
RTRRR,  I  RRfTRTR  RR  ‘  RRT  R  ^TRR  fRRR  ’  |fRRR  #^R 
RT^foRR  I  ‘  sifRfRRRTRTRR,’  |RfT«TT  RR1*RT  R5RTR^RR$ 
ii  R  RfR^rT  I  3RfR%fRTRI^T^*Rt  fr^RfR- 

S  r  '  ..  '•  »  *,.....  ...  „  s  (  v  ‘ 

=E%?R  R?J0qq^  RRfR  I  tTR^nfw?  RJSR^g  R3RR — 

‘  RRT  R^lRfRS'R  RTRTfR  RRRT  R5  I 
gf^«T  R  fRRSfR  RTRT|:  W  RfRR.  II 


I  $  sfia^gfafa^i 

at  ataftfa  a^  fta^faf^aaRaTP.  I 

sraaa^apT  aafa  atat  ft  aaapaat  n  ’ 

(^o  p.  ?o,  .^.)  fft  | 

3^f^at  ata  fferafatat  aaa  a*rfa  i  ^gfsa^g  arei  <3a|g:  i 
sfa  pa  atapr  ^q^oi  qaafa — ‘  atafkaifafada;  ’ 
(?.  p.)  ffa  i  i^taTara^Tf^atssraa  ?fa  sift  apfag- 
faaai  gaafa—  ‘  iaa:  qga^a:  %st  3i%ht:  ’  (?.  h.) 
ffa  i  ?Tagqi^5i^qT  sngpiaa:  %si:  i  ?TaT%f|aT  |a- 
taatsflsT:  i  agft  qg^fa  flaTaiafluTai  apaak:,  aaisfq 
IIht  pa  fart^sai  ?fa  a;pffk  apfag  aTfa: 
spgpTfar:  i  aTa%a^oiT^at  aT  ^aqzaarT?-- 

‘  aaMfaq^ak^qfa^aa:  ’  (?.  v)  i  sRa^TgapnaaT: 

aaroTfa  '  (>.  ^.),  ‘  faq^at  faMT^Haa^rafasa,  ’  (?.  <:.), 
‘ gspf jaigqTrft  a^kt  ka*r:  ’  (l  l),  ‘  sraTaaiiaaT- 
<3*aaT  iftfasT’  (?.  ?°.),  ‘  arg^aftqaTaaatq:  Frfrt:  ’ 
(?.??■)>  I  apaaia:  a#k  af^paa^aTak;  afa 
aaatearaaara:  i  a%oi  T%ktf4at  ifafa^g^a  i  ^gga- 
kqa^amafqaiP3aaa;aag#na^  i  qgfaaifafaaaaiaa  *ja- 
aft — ‘ 3FaTala»aFat  af*rda: ’  (?.  ?p.)  i  aaT 

#kaka  a^aar?  agpaaa  faak  f^aiaoiaaa  gpnfaak 
faaaaaT?pa*garPTH,  aaT  taka  fkaasn  faqaaak  faak 
pppa«naa  asipa:  aaT?:  aapk  i  a^aq^aa^araktat 


RRMR  |  ^T*TT%: 

RPRR.  $t  RTRPmRT  ffcl  51ft  qRF?g  — ‘  qq  fRRlT 

RRtS«iRT:  ’  (?.  r{\.)  ^frJ  I  f^rf^feimi  ft  fa:  I  Wl 

RTRR  3Rn?:  I  RIR  >33  ffa  faqT  ftfa- 

fqcqmifaiffa  3liqfaftTS*qTR  |  sRliRlRr 

ffaT  qfft:  RraR35:  RRRlffa^T  sgRIRPnRRT:  qmftft- 
faffalTRfmqqffa  RRqft — ‘  R  3  <faqn^RRfeR%ftft 
?S*lpr:  ’  (t  '{'?,.)  fa  I  ^fa>T  ft  qRRSmfft 

‘  fqSRTRRRqR  <RT  fal: ,  RTRsfa  RRRT  RVJRqRR  TM  ffaRT 

fatal:,  srifrrI  rrtr:  ’  fa  i  rtsst  ^4  faft  r?t  Rim 
ftqfaf  faNf  mfmk  3Ffa  |  RRRtaqRft&Rffaf  faqfa 
qft  fatffaoq:  I  R4T  ^  Rlfa- — 

‘  fa^PRRRffaRtat  RTft  qR  Rffa  ||  ’ 

(Ro  $,.  3%)  fa  I 

f^JTTR5*RHTSfq  qft  ftft^R  ftffaR  fafa,  dpRlRHlRT  4ft- 

RRfiRFlt  RRRRRRTftftftfa^fafafamRqfaft :  Rfaftftfa 

Rft  Rf^qqnfamiFl  3Rqfa  —  ‘  ^  RRmsiRS'mRTft  ffal- 

R^fa^RfaWsfa  ’  fa  I  RRTTf%^m#%m:  I  R^R 
3TP5R:  |  ORIT^T  falRRt  stTqfa- — 

4  r#  fqfaRfamftfftmRRR  i 

$j  rrrrt  5p§:  qmifafa  m\  n  ’  fa  i 


1Z«  ^°V 


1 


%f^rc?r  w^riWM  w 

g^RTCFTCT  ff  I  <P3  WR3T  efflrPJ— 

‘  q  55S^^t  ^jcr  v\A  ip^  JfT^  3rT:  | 

^fcrr^rat  ^  ?'M  gwsfq  f^n^  u  ’ 

(*°  ^ .  W-)  ffa  I 

.  t  ■ , 

aTq^5T*t^T5TTfq^i  sRpIpta  f%  ^R£R— 

‘  sfaipp:  | 

^rgqT%?JTq  tts^t  f*RT  II 
f%  W‘  ^T^^TPT  f%  ^Tfij  ^T*nft  f%^  I 
3fR*HT  wi  flfT^T^T  W  II 
flSfTUPT^  l«r  3P[  ^  f?SJ  ^  I 
|cl  3TTWT  ^TWT  K>f^  II 

*T  ^  ZRTI  ^  rf^T  ^  *Prfa  | 
fw^fair^Tfa  g|  ^  || 

(55o  ![  <£.  ^V3— tf  o.) 
%?T:  ?TC  f^T^T:  | 

(So  U-  \^-)  I 

^^^TTRf^fT^R  f^PRjpi 


1  3©  $[o  QT\:  \\9  | 


ais^RHTSisraTft  «RITO.  II  W  II 
fft  #5Rq  =|3TST  ftpR  rn  I 
*jq;  qp5t  II  II 

?I  =iR155  <KT  *T*T  q?T  ilT^q  | 

pf  p:  fklft  ^  AT  <1  s^RTSp.  II  IW  II 
qifSsSI:  qiMsRq  rT^T  Ip  J*:  IIU^II  ’  fft  I 


i  .  v  '  1>  i  ’*  •  '  ■  * 

‘  fft  gfpPRq  RpT5:  q^fk^T  |  ■ 

f^<5qq*H^*nk  pqTqqt  u  (550^.^.) 
ftf^Rgqiftpf^nffcl  PTW  I 

^  t  ^  ‘  -  *.'•'• 

qg  qfepTfo]  qHTWTsfgspp  n,  (<?o  \\.  «■,?.) 

qr^iq  q  RiRiqipri  wr  ii 

.  ,  (55 o  55.  >0  5..) 

qpT  k  51 5^ if  qcBiqqFRiiRT  I 

qp  gqf^TWT  ?TP5I:  5R:  5ll:  II  ’ 

(So  \\  ?  co.)  | 

«  l  -V  '••»'•  i- 

p  ^kf^n^krprfq  *wTf^^°fk:  i  %rt  f^p,  «w* 

qj  I  I 

qqqsifejp^T^p  Upfo — ‘  ISTg^fkqf^P  ^\- 
qfT^rr  l^P’  (?,.  ^,.)  fft  i  ftq^p^Tpftq^igT# 


R 


?HT:  I  sFTjJSlMT:  |  <FrMr  RFFFFft 

rpJITCT  MrRFTRfM  RRT%  I  sfftTfrcfcf 

f%  m  MRFRftft  3?mn«rt  rcfrtjtffr  (?), 

FlfM  3f  MrFFFRT  ^FIT  M%%IRRF: 

T^T  'RFFR^MilSF  ffcF  aFMfi:  R),  SSTjJsrM- 

f^Rf^FRlRFFIRM  eft  Rff%  RfFRSR  RRR«lV<lRRRTR°F 
M^FR^H^Mf^  (\),  fR?pi^  RsftRFTF:  (v),  rMrr* 
%WRSTWRFWFRR5M  #^TT^nFF^3,  3TOR?FcRR  g  Rf|- 
*j?3  I  FFRFRFFW  RF  I^F?  FJRRfrF — ‘  RRR  ^RFRF^Rlt- 
3^3’  R.  R.)  ffir  i  ^fFraFTf^iT^Jr  jyJFRRTFTRnFRRi- 
RF%RRR  3*R*R  wfcf:  FT^KRTR  I  RRTFF 

R|3C0R  R?R  %FWR  |  rRR 
RTRfM  W4:  sfrsRRRTFFR  ^RfcF — ‘  ^R#FRFRFRF*FT: 
flRTMw’  (t^o.)  ?frl  I  RVft  %FR3.| 

MF: — R^JTT  R^^mTRftRR^n^fcl  I  SFRF^SR^R  Ri#R 
^Tf^«FcF  I  rMMM  RRFMtRFsR  FJRRfrF — 

4  R^RTMF^RTRRFsfR  MR:  ’  R .  =  ? .)  ffrF  I 
RSR#itefRRTR#F  fft  I  FRRF  ftf^SSRF  I 

^rMt  ^^RIF^^sMfrMF:  ,  g^&FTRMfar  2£RRFfR- 
55TRT5,  I  SFRRTRRT  ^F^RH#  3p^FT:,  MRRF%R  RF5WR  I 
rrRH^sfq  RRFRFRS^FRT:  I  #RfsRFR#FRF  SR^RRR^TR- 
RRFRT  55S^  Rft  RRRfrl  I  RRTRT3R 

=R  RFRRT5FR  Rfrt  5fM3l%:  gRftfgRF  *FRfcl  |  ^  R 


WfM. ,  IRTfaTT- 

*rt  graoki^  i 


slftw: — 


g: 


f^p^fTf^ixPa^s^ifl^  gg  i 

TJOTT:  fR  RffiRT  ^  II  ’ 

(55°  V^-) 


‘  f^feregreitsfa  gguis^q  gq  g  i 

^?5t^  S^T:  ||  (<5o  ?<£.^.) 

RTf  5T  Jpi^TR  qirfrf  Rf  R?R5f  | 

l^:^T?IRS«f  T%RTq  Rjft  II  (55o  ^c.) 

%RR:  RR%T  ?R[T  RRT  I 

3T^r  RRlfiRFft  ^  ^3  R^rfq^T  5fT  ||  (55 O  ^C.  ^.o.) 

I^.^T  #  ST*RT5T  R^ftf  RR  I 
ft:*RTOT  fR  l&st  R5R  M  ’JR  %  ||  (55°  R  C.  R  \ .) 

^Tq^q^g^ift  rt?4  Rftera;  i 

R  *TRf5R  R  R5R  R2  RRt  %:  II  (55 o  =,<;.  g g .) 

faR’mnfRRTR  fl  RRT  R3RfR  7TRR  I 
R5Jnf?f^ga|^  RRT  5TtR^R55^  | 

gRTR^fRTRg^  ^r^tr^t  5ftr:  n  (550  ?y^.Vi.) 

R^qlsgl  rrrtrt  fqgg  1  (55  c  3  c.  g^.) 

3T^T55  RRTRRTT  RT  RR'lRR  1 

.  f%gRnRRTRt  mA  ^55^:  n  (550  =u.  ^.) 

J  16 


Sri  *l#Ft  | 

f%gg5Tgg%  ^  qWTT^  II  (55°  R<£.  RV9.) 
5R1F5I?  :^5l5TFI^Wr- 

gg  I 

^F&mfagggfSgggr  g^Rf- 

prf^rwt  gf&gftg55gT  ggfo  ||  ’ 

(55°  \^.)  | 

‘  ^grRT  g  gsrftr  ^^Rsrfaat  I 

ETTpt^nWPOT  3T  g  3T  II  ’ 

gWWFWt  iRFn^  ^FgfaflTggfgfg  ftspig  II 

sftofegi^Tsrjfft  sfa?gfa;f^%  ggtarofgM'g 
gig  gfftq  ST^TUig  II  3  II 


%4  sfcFgfgJ:,  f%  3T  5W  JTOM^,  m  3T  rffafe:, 
fPFWT  JJSPPpgfcl*  fg^ffag  I  3T  f%  qg|5rgfi|<q*q 

gi^^^fagFfkfg#^ — ^agg^fg^TgWTg^gTSig  - 

^gifggfgT:  gfw  *m  sRfagrfg  i  gg  iRToitasFg  g^ng^ 
gw  gpura^  ^g  *§ns^gg  ffg  i  ftgf^tRggft 


*roftq^  TO^roig.  i  to  f| — cIt^M  ww  1%»rn%: 
3§  sro  ft^ifira  3TOITO — 

‘  JT  flSR  TOTOTOTO  TOTO  ^  | 

^  T?JTOT  fS^T  T$  ftTOTOfa  II 

*TOgTO3TO  qfrlTO  I 

fTOTfTOTTOTO  TO^TOoft#  II  ’ 

(55o  \.  ?V3,  \<c.)  zfh  I 

gq*3  to*TtoI  r\xi  fqfroT  ^  *rtto-.  sht  fqqisft 
TOITgf^TOfa  STORT  ^^3TO?r  ^TTfq  TOngf^T 
*R*taOT, 

1  wv ra  to  f^rq^t:  i 

*^#r  ft  sifg  fq^rc  t  ^fg^TfrR,  n 
tottsto  to^;  q^rat  qTfagt  q?  i 
qjq  ^  =q  torts):  ?n#s  qfcro)  tl 
wsq  Rfqq^rTO  Rfqq*qq%TO<T.  I 
afTTO  TOTORt  fTOR  fft  ft*R:  II 
H^irTOTOTiT  TO  aft  iwr^  | 

tot)  ftsnfoRTjffft  tort  RTfro  tot.  n  ’ 

($°  \.  — 

*H3>: — 

‘  to:  q*ro:  qrf«jf?iTOfTOqd  g^  i 

TO^f  TOT  TO  3TO«T  3^:  TOR  II 


3^^  4^:  I 
Rsq^RTTg;^  g^  n 

gjt  R*fT  ^Z  |4  W$  »T£R*R:  I 

4r4wr  f^f^rfriT  ssw  n 

RTfl  SIFFRf^  WT  I 

g  srafr  ?in?g^R  snfcrgspr  h 
sigfsiH-.  a  gg%g  qfTRgi  i 
ft5l?IFr  II 

4fa#RRRl4t  Mlf^RRFT:  | 
wm  f^RTC  4ft:  ggTR*Rf4f%^  || 
qfapfTf&l  ftf$F*TOJTTf*RT  | 

351  ft*lRT  5R[RTFRT^#544r^  II’ 

(5!o  3.  »vs-^^.)  fft  I 

rFnf^sfct  gf4  foSTfrFft^  m?  zmm  | 

gWFTfal  RSF^  *rfiR*W:  I  «RI  <R  ^1#^— 

* 

‘  STfSlT^Rsr  &RTRT  f¥raqf4  | 

gi4  #5tsfa  g  qft  g  1*4  *mTFFT:  II  ’ 

(flo  «.  »o.)  ffa  I 

stsngT  farfq:  i  a  i  3)5TFrf4q44t  gfaqig- 

ftftftgt;  ?fera*3  *4g*4«Fftggfcfq  ftfNt,  g*g  5R?rc- 

'  * 

fa^tfegR^RTg.  I  *RJ  4^HI^R  qif%e^T  4^4 
gf^gj  ftg°Tfe  i  g?T  r  mum  q|f%^RT 


m 

srfaqstrfq  i  qprafeiqTqrft  q  f%fq<iqrc^ftfq  sggin  qqqr 

WR^SJf:  I  3RT  T.q  ^ — ‘  f&SRf  qfeq-j;  ’  (go?o  P . 

R.  <l.)  ffq  i  ft'm^ifq  fq^Tq  ^T^ora;  i  q*q- 
qrq>qqT  fq^q  *r^q  q§qT  q  qfqftqiT  fqqqrq  1  §tsfq 
cFrqfes  q^Pq^^qRT  FI^:  q^Rcf  q*q^qTs}|§ftfq  fqqqq 
stm  WT^sm  qqrjq  snq:  1  qtefq  fw-m?  q^qjqqTqqsft 
qi  qfafq  fqqi  gq:  gq^q  qtoqTqiq  1  q?Tsfq  fqq#q 
q  qirf  1  gpffqq  3  qfa^q  fqq*}q  qfaqsq  fqqrfpqq^qq  1 
qsrqfqqqqivqTqqqTqqTfqq/iqqiqqi^qrp^t  q^jq^q  TT55  qfq- 
q-qq  1  q^r  q*refar — 

‘  qfoiqpqtq|qf|:  g<tmsfq  qfcqqq  , 
qqj'-j  |q  srar:  ^nqrfqq^lq  q  11 

qiqi^fq  q^Tq;  RqlH:  qi^Tsfq  q  I 
q^j'f  |q  5Itp:  qnqrfciq^  q*qqq  11 
qraqT  ftqtfqT  qi  qT  qiqqiqqi  ^  \ 
fqq  qfqqpq  qT  q^nq^q  qrrcq.  11  ’ 

(qo  So  3To  ^V.)  ffrf  I 

rFTTqf^?TTFTfqq?q  qsrqfqqqqqqjfq  q^qqrqfq  <ssqfqqpq- 
^onsrqR^Ts^q^  1  TqqFqfqq^q  3  qqrqraq  q?T  qq?q 
!|M^  q^T  qJrqfqqqqq'T:  qq^:  ?  ^qfqqTqtftq^q 

qif^t  q^qq^iqsfq  fqqq  mm  qmTqfrdq  qia^sT 
ftcqT^  1  ^q  qq  snqqf^q— -‘  q'lqqq 


srfti  %  wi  qqto  mtot  gq>  snort 

3tR:  ’  (mo  t.  U-  \-)  ffa  I  smi  «RT!lt  s»to 
qtoiqfaq  frffc  q  RR^Tfqg#  |  qp^T  5T5TT  <^q  q?qfto: 
qtfft  mto  i  m  3  ftoqp^qRRtoft?  sntoftfq  q  wft  i 
qqtoT  **JWTftoS^  qqtfqf:  faf^ssjq#!^^: ;  q  w 
?qRf8RT  JTHIPTT^W  qfto:  gq:  gq:  SRftqqqqqVf 
mmtofi  g^qftow  qqfq,  pqqqiq  qFRig:  q^totonfto- 

fqgq;:  q<qq1%  qT  #*qq£t  sqq?R  Iqqtorfcr  i  qiqqqsfq 

— 


‘  M  ftomrqtoegtoq  qT 

f^t  q  cRqfq  qqtoqqqRq^qq.  I 

tqr^qqq  tqqqnq^q 
qreV  q«n  qft$q  qferqmJ:  n  ’ 


qfagtoqi? — 


(U.  U-  W  ?fo  1 


‘  qT^qqtfqqT:  SRt:  gqfqrcqsqTqqg  i 

anqwrq^q  gnpq^w-  n  ’ 

(*®  ^».)  ^  | 

flrefr  q  q^q^rqwq^gqqt:  qwf%  fft  tor  i  toifo- 
q^torq  mtoqqq;  i  qto  qTRFrqftto  — ‘  sretote 

°s 

snq^fcr:  tom  qsrftot  qto:  ’  ($?Zo  v?.».)ffiiiqsi 
q^R:  q^?to— quftom:,  spgftgft  ft#T:,  qnfqgtoT^to', 


TOfa[R8«ll$:  I  ct  ^  qtqgfqg  ggsft 

q^r  gfJprggq  ettht  ^qqqj^qg  i  gqq«r  qfagq 

qf^TT: — 

‘  #^P?gT  mw\  ^TfrlT  I 

fq^TCOIT  1%rft^TT  ^#n  ^RHST  II 

£ 

t^rtM  ggT  mf\  #n  ^sit  n  ’ 

(55°  K\.  m,  m.)  ffir  i 

‘  f**RI:  f%  gqTT«T  g^Sf  5Tpqq35r|:  | 
^TJggqf^fct  gl:  || 

^ragsRgg^i’qT^rag^,  i 

sUFmgffaqf  gfcqq  m  fqqR°TT  n 

ftqRon#^FqTftf^q#qqrEqT  i 

qq  m  qgcnqfq  gfcqq  qgqgroT  n 
gftqnfqqqi’fqwTftts^RM^ng.  i 
gTqgqfq  fNri:  gt  qrqTqf^TfqT  n 
^nqggqr«rraT^jk55T  5  qi  1 
^r?qqqqsHT  gfaTSflqfrfiqTfw  11 
g|^Tqgq;T^qraT^qTqfRTqqqT  1 
stpq^Fri  quint  qgTqfamraqrg.  11 
qjggqiq  M  gqqqiqqtqqg  1 
qqp-imiM  qrq  qgrT  qqfq  gfw  11 


m  t*n  3^t  f^srfcr:  n  ’ 

(550  \\.  U^-U^.)  fft  I 

m  5^1%**  mfimm:  HPTC*fa,  ^  5  T^T#?T'Wh(Tcf  | 

5f*ra*i  i  ®ra  ^5t^iwF?ra  sqqft- 

1 515^— 

‘  5^1^514  m^W  STIJtf^f  T#cR  | 

11  ’  |fct  1 

a#  ^RRTOTf^rf^q^  ^n^5RHT^T^R«f3«ff 
qi55MT  5T^Tqf%:  1  ^5#  5^RTTTT3pf«r  mfi\  w^rft- 

q^rawnq 

sqT5?WrE3ft  I  55#:  7##  5r[JR0ir#^T  5^  5ft:  Wf:  I 
rRT? — 

‘  ##  $#TTq#  tfr  %*#  I#  I 
q^fct  =31#  5]fwf*raT:  II 

f#i  1  5R7¥ri5T#55q  qf^#  | 

5Rn#q  731#  =qgsff  5jwfai:  ii  ’ 

t  '  ■  '  ■  •  .  . 

(&o  %\u  V30,  \3$>.) 

msk  qg#  5#^t  Rim  #*ft  i  qisFqmf## 

55#  #q?5#^qT^^T:  1  I  =q  ft^q^mransn^N 
ftsnftRrc^r  .#ra#  i  q^q^#  ftf%5qq;Rqqqq  i 


m 

qisq  %ft  mfaw:  i  qqqqi  qpsMrqffqqt  ^fagq  i  ?rts4 

qsifqg^qn  |  q^T&ftgq  ^foqfe^fqfrfq  ^iMW  I 

®\ 

‘  mtf  qqfoqrqTfqqqq  i 

qn^T^fq%qraf^q|qqTq%  n  (550  y 3 .  v\.) 
3RT§!qqqT  fqrq  qftlfwlsfq  qq,  1 
qftsiRraqT  fq<q  fq^Tgftq  mm  11  (550  ys.  ^.) 
fq^wnftirqRi  qf^qriqf  fqqwq:  i 
qgf  qreqqqqT^qr  qqwqfq  qftqqq  11 

(55o  V^.  '3^,.) 

m  qTqq  q?qt  ^w.  qFqqiffa:  1 

sfmqq  a tt#  iqqqqftq:  11  (so  v3.  00.) 
3RT:  Jlr^T  qf|:  3^T:  ^T:  f*q  ?qpq>  I 
3Rt:  qqf  «rf|:  qti[:  qpt:  f*q  fqT&ft  II  ’ 

(So  <z\.  va^.)  ffa  | 

qrs  fqfqq^qqq#  qiR’q  qqsRqTq^qqr  fqq*q  *rt- 
^q  qri  qwqqTqfar^i  qT  qTq«qfaTqTqTqqqnqfqqqf*q- 
qq;qq^:^q^qq ;  qwqqqqraf^Tq^q;#  q^Fi  fqqq^q 
qft«r  qqq  qgqq;q*qTffaq^q^  f ’qq^qqft :  q^q  1 

l^tqTfqqT  qqq't  qfa  qra^T  qrfqq:  m:  ^  qT  ^qTq^q 
qrftq  1  qwfttf^q  ‘  M  Iqq^qqftqqsfera  qT  ’  r^rfq- 
qyqqqqTqq  q?qq.  i  arqqf TqqqTfaqftqTqqnfq  %renqrFqqq 


\\o 

'T^f^nfjr  i  ^jft  yir.jmmi  I 

^4  TT^WtfsR:  f&£t  ?T  ^qf*SRRFT 

#sfq  f%T:  |  cRTO  flJTf:  |  WJITf^^^'TT^f  3fcRJrfi\ 
tfTmRRT  i^RFRRTOFR  rtx^R- 

*R#T  ^fcT  I  *R  fRTS5T  sfrFgrp:  ST*R  WR^R  |  rT1}? 
fg.rftR  SRfajR,  |  3RR*!  I 

etIir  rt^wrt:  i 

3F§JT  33TR — 

‘  3Rfa:  STS^at  *frlRlf*5<RRtf:  I 
aRT'R  9FrcMt.  WA  *#  fcF  ’PSS#  II 
^fWf¥Rft5rsf^T5I^  R^TfrT  | 

3RRST  JT^TRT^T  sj?R:  qfsj  || 

"R  ^  $m  fOJI  ^imlRSTR:  | 

^TfT  ?T  ||  ’ 

(flo  *.  \*-\^) 

*FRTf^T^ — 

‘  TT'4  ?%  *TTjpf  fq^TSIRRI  RSR  \ 

ft  ^ft  m  HR3ft  || 

RFR  3'Rf?ft  ^Tgf^RT  5TTWI:  *RT:  I 
5pHT  sftjRt  Tit  %Wlfsffl5TRRf  || 
m  m  RTfitRTnR  f%  HerfrI  #rr.  | 

RTfe;  §&TrTC  Rf%  ^RSR  II 


^  =q  ^  gra#  f^JR5!  II  ’ 

(*to  8o-»V)  fft  I 

«fkw  ^qre — 

‘  zmwj  f|#ri  qi  g#ri  gfaqngq  I 
'nw&q  w\'<-™  qfesft  WRift:  ||  ’ 

qfag  3«rrc — 

gfqq;reng*n>T  sfftk  i%cfqg  u 
5Ri:  itfq*n%  kteqpgVg  =q  i 
ir^srfig  im  ^ufra^:  n 
clef:  =q  gn  fk  I 

^n*n%  qtfwr  gfq  n 
g^qf  ?ftqqi  nk  gk  gaiqqj  sqiq  i 
qq  mi-fljqsfr-f?;^  qiqgfaqq  p-.  i 
*ifrqft  qqgiNM  u  ’  fi%  i 

®f#T  klJTgifHT  k^f^Tfilli'^g;  riq^i 

gtf  ?T%  %g,  Sjtftfrl  sW:  |  q«TF  q  tM^T  — ‘^T 

^T  ^TRJT  srrag,,  rtTOfe  gqTRFF?q  ’  (|o  «..  o^.) 

I  fWR  gfet,  riRfHRRT- 

fqfqq^TO*nfq^r  qgRTfkgffomwr  qqqs 
Isfrf^Ffft^g  i  ®ra  gq  ^h— 


‘  333*JF531'Jli  =3  ^35TS3  q*q  qq;  | 

333313:  *P§33*3:  *T  3*!:  3*  ||  ’  ff3  | 


31^3  ;3#7  3331  3F3  ^HT?^  3lf*3,  33TSfq  #R3JT?!%3 
37!  5333  I  a*3  7q  33313T1 — 

‘  #&33f^3lf7  qq^q^qgfq  ||  ’  (qo  \.  \  o.)  fft  | 


331!«I  ^T%f33: — f5r-31  3xfi*32:*3*lf3  I  33  f3F3*3F3i% 
3tf3ft  3^  313!T&13*3'P1:3f3l33  377T5S  3x3  7*3  f¥m 
3M  173  31*11  fW3frt  I  33  33  333 — 

Cv 

‘  3*3  33  7*1  3f3!331  33  33!  3*t  | 

3*3*1  $1331  13!:  335!^  31T*33:  ||  ’ 

(5°  5,.  ?\.)  ^  I 

*3*1*1  3 — 

‘  3^!3li  33^  f!3  3*7*:  333F33:  | 

f!3  35’i3T  qjj  5ITf;33f3>nf33^!3  II  ’ 

(3°  S.  \%.)  I 

3!3fq3!3lq3!3*3!33!3q3!^3!  31133  *133131  331*3^3  33: 

*33^313^  I  33!  1  333 —  ‘  3*3  33!  313373P3  113: 

*JTf$*3i  f|q-3:  717f;*3R  ’  lf3  I  3S*3tsfq  f|f33: — 

7lf*3$l  3Tf*33!Sjf3  I  33lf*3$t  3tf33:  ^Flfo*!  IS! 

*333fq  3-313  3333  I  331  3  *lf3: — 


m 

‘  qqqRRTq  3gR?qj£rq?r  qR:  I 
R  qqRFT  fqq  #PRrqgqqq  ||  ’  (q°  3.  <  \.)  fft  | 

5TT%^5fq  qtfqqT  SE:  qTqRg^qif  I  q^qig — 

‘  q^qigqqqqRT  qfq  ffe  qqqq  i 
qgsfgjfcRT:  qq  g^qR  qqqiq%:  n  ’ 

(3°  q0  q.  Ro.  »«.)  ffq  i 

srR  qqjRF  qlgFgqqqftqj  qtfqqr  fqqf^qn  qqqq — 

‘  qqq  qq  qq*qq>qqfcq  qqtsfq  qqTsqfq- 
%Tqi  q  q?^fqEqf%3T  qqra  qqfqqT:  i 
qqTqq  qg^qi:  RfqqRtqiteqg^scq^ 
qRT  qumR^t  ^Fiqfq  w  qq:  qRqgiq  II 
f  55  qfqq  qq^T  $qiqf  fqWT  goqqqf  q  qq  | 

qqTTqfq^iqrqiq^sRqq  #i  q>  quf&i  q^r  %q:  ir 

(g°  qo  g.  ^o.  sh.)  ^fq  i 

q  qffqq:  snqftqsqq^qq  qq^qg,  f%  § 

qqw  ^fq;qRqq?RRTfq  i  qqi  q  tMqT:  RSTRRqT 
qqiqufqiRqqqTgqTqq  fq^gtsfq  qf|qiqqiqqf?q  i  qf|q«ng- 
qi%  iqqTn  qifqqrsqqqT  q^TTWgsq&qTRTqT:—  ‘  q^qq  fqqqT 
qqfqTRT  qqqTq:  qgi  qft  5RRfqv'qgq  qfq^qjfq 
qffqq:  ffiFT  iqq  gg  qqq  srr?  q;g:  q^qqtefqqq: 
iqqftqi  qfsRT  qTiqtqi  w  qqjqi  qg^qqt  q^i  m- 
qjftg ’  (qo.)  qfq  |.  sjq  q  qjq  qflrnfq  qiqqqq'iqiqqsqg . 


‘  3R  SRFTSRfirfcf  3T  3RT  gfsWf:  ’  fTcf 

^gtjfcWRRl^  |  ^igs[T%  JI«tWR  4ift5^nR*#R- 
^T55jaj  swrFtor  sfo^PRftRRtf- 

#R  ^raTcfT : — ■  fsrc3  st  ^t  qgsnfcf  cngf^Rft 

’N, 

ct^FT  ^RTR  qzjti  rl^TO^T  *TR*Rgqft*Rgf%g^  ^  ff 
srcwrf  m  ^TifaTff^k^  ftfR 

srr  snrrcfa  ^fft4  qRRfcjfar'*  mi  =*  rtrPr  RRTft 
i  3rim4  ^  gst'jumrat  ^s^rtst  mmm  4  ^gjrfRTft 
a  wkr#  Tg*p*T  i  immm  mtmmim  4sjnkj: 

3T  wr4  ^oi  3?W1:  ’  |  Rt^f^IRR.  i 

srl^ss^  RfR^u^qfcRFiR  4ifm 

sngf^i^  i  ^gRRfo^Rfta  mmfmmh  i  3wrgqr% 
^JRlifar  qffiRgqrcftaR  3Rg1%^4 

qn&n^5R%R?IRR$R  'tRRflR^ — ‘  ^!  ^RR^f?#^ 
mi  v  *r  ftgjg^jm  ^rt*R  jrf|irR  iRnssf^RR 
r$r  mw<m  4t  ^flrn  jt#r  fqgunnq  qf|qR  itrt 
^sPR;  STfR^  «#|RRT5M?il  I 
sfT^rorr  ftgRfosRfa  SRTPR[  FfjpIRTOTtft  WFPTOt 
JT^TR^gqftqg  ’  ?f%  i  sFRwqfM;  *RtflRf^R%r  g|- 
^TRTfa^ReqRR^F^R^qft^qgqR^  *n*RrfiRi^r  ^ 

qN^TOT:  RfR  rJRTR?  stiff#  |  *fFRRF#  *RR#B 
mm  cfT>ff  sf%  ^N^##gfrRggg  <et  3#  r?#% 
^33^q  sRoft  »T^TRRffffcJ  I  ^TSETrRRW  3'4 


gqggMsgtfgggqggg.  { \\ 

gftHTg  RTJTtf%  I  ^qfgqfg- 

^Tfil^n^sifcWT^Jl^  %gflT:  I  ggg 

gtogggNteg  IMg  qg'igg  fg^g,  i  fgggigTgrggj#?  ggfagg.  i 
g  grgg^gr  gMsgTqRgqggfg  qfrftg>  ^f%q*lf^  gT 
q#if|gggg  i  ^fogrftggigt  fgfgg: — w^?.^ru  fg^Tgqar  i  gg 
qfcn%f|gg  gifggr  g?  g?g  gig  gtfqg;:  g^gg  ?  ggjfgg 
g  grgg — 

‘  sppg  g  srfajp^Tjp:  g^g  i 

gfggigifigfggg  gjggrifg  g;gg  n  ’  jfg  i 

(go  s.  vc,  w.) 

gg  gtg^gg:  gig'tgT  fgggFqigfggtsfq  gHM  grggig 
ggggfq  gig^gf  fgfgfgqra-gra :  i  gl^  #g%Tftgnggr 
ggf:  ”?gT  ffg  gg  i  greg  i  gg  gg  ^ftg^gggg  #ngg: 
giffigcg^ggi:  i  a^gHft  q?  fqfqfgqTg^JT&sft  ggi  #ggg~t 
g  gfcr  ggiggq?  g^gm  fggt  *g:,  fggrci  g  fg^g;gT^, 
fggrgi  g  gtg-ggt  ?  ggi  g  guggi  gg  ^foqgg  W4r- 
gggfg  1  gift  f^Riggr  ftggig:  gig?g-.  1  fogggnMsj- 
ggng  1  g«n  g  *g^— 

‘  gg  ggi  g  gig?g  g^g  g  gg^gg  1 

VO  'Oso  ^ 

g  ifg  g  g?g  %g  grf^<g  g  gfg:  ir  ffg  1 

gggg^r  gwiggigt  1  ftfwsfq  f%  snggqg  fggggg  f%  gi 
gtfggftg  1  sgg  g  gjggWt  q^ngiq*tq  gqgfg — ‘  gggg;  *ngg 


'( W  sfcFgfrfif^i 

'  (S°^°  R-  <•  *v)  ‘JTTg^PTT- 

g^^FtRrt  f^55TO  ft  cR,’  (fo«.  8.^.)  %&]&■- 

«pgftora:  i  gift  qftqrfMfst  w&&, 

‘  q<=5Rftq  qr^naff  jpp#rt:  i  ’  (go  so  ^.) 
1  T^T  Sift  ftfR  II  ’ 

?RTft^R^rrRTg  i  *rt  %ft  srf^RTf^Frft  rfrtct  ilwi 

^T  f^f^rfftTT^T:  W<1  WA1  ?  gift  qqfsfq 

Ifg#  maq^wTf^qrft^R^sfq  ft#=rftggift, 
^Tfqq;|qlc'Jiq5rTTOTn?q^inf^^5iT%  gRT- 

fqqRsfq  g^RRggj  i  ggng- 

fqgqitg  qqgqgf  gWteg:  i  ggtqTfgqR  ifm  ans — 

‘  5rt  qmigq  ggptg  u?m  i 

fq«n  fqfRi  ggg  %fg%gg  ii 
3Tt4^T  pRT  %ft  fl^RT  grfRT  fgj  | 
ggrsrafri  g  fagro^gdgqTsfgT:  n 
q^HTWff  gq  qR^fR  g  srgj:  | 

%3  gf^TRR  qgggT  n 
ggHq^fgggRtftRT 

T«R:  *RT  ^TSrfrT  qg  %qqT  | 
q^Tf?#  RffR  q:  mi  #- 

gqi  frfte  g  ggg:  |)  ’  ff%  | 


‘  3R  qiftr  fcWTfa  =q  | 

fasroft?  ggTft  sqffo  n  (v.  s  > .) 

qqfag  ^P1  ^%3  gqg  ^  i 

mwi  gons^s  sroqraq  ^cf  ii  ’  ffq  i  (».  s  s .) 

#rcqre  ^fk^Bf^kiccnn^T  qqM  i 

qfo  ^gqfcqFH  f^fq^  i  cijwre  — 

‘  3TTOTH  %ft^T#TT?qH«fTTq  l^q:  I 

qrFTR  SRVrg  II  ’ 

(1°  8.  8.  H-) 

f^nf^^T  f^RT5I  3r&:  |  ‘  f  qTq  q  qqfq 

ftw?Tv  *tTf  qiq*q  fqwf  qmq*qV  (1°  = .  °..)  ^nfc- 

•  fqq  ^gf^q%jgE>qqTqf^T^q^r  ^:^r  gmif:  i  i^tt- 

fqqkiqi— ^pmTffl:  $W‘W'i  with^H  %fct  i  qq- 

WT^Tf^n— S^T^Ffi?^  q^WFq  %ra  | 

& 

‘  ft^qq^f^Tq^rg  gqtqgqq  qTf^%FqM  qpi  qg- 
qT^Tf^I  ’  ST%  ^fT^:  ^  f*  qrtqcqfq  qqqqqqTTSRqqfiq  | 
«ra^- —  ‘  ^RN»WHif  qsmT  fqqfoqT  ’ 

(I  =.  \.)  ffa  I  g%5  ^mWfTFTrq  qqqfqq- 

qiM^q^  I  ^T  ^  ^JigtqgifR^T^:  qlqFFFff- 
q?qTqftq  qfeqiqTTH:  I  3RT  gq  fl^qq^q^- 

‘  %qq«i  ^iqqq^  ’  ffq  «qg  i 

J  1$ 


{ \6 

^  ^RFrg^W:  m- 

ml — ‘  a^^g^JT^ra  i  ar^vn- 

C  °\ 

?|SfiT^S^T?:  ’  (|o  =(.  \o.)  ^  |  i 

— 

‘  ?RR[5R  I 

f%fk^#R*ffkl  %5T  *f  fTRfR  ||  ’ 

4  9R*RTCfcikr  RRTR^flR  W7:  | 
atTRR^f  ^  ?T  fakt  ||  ’ 

(*r°  ?«.)  ffir  i 

timTHRRsfq  m'l—  ‘  3TW  I  5T^  qifftsft  ’ 

<\ 

(fo  «.  ^.)  |f%,  ‘^re^wra;’  (i°  s.  ?°.) 

sftt,  ‘aft  stl^  ’  (g^o  '?,.)  =q  i 

It  i^kRTCJi^krcflt  t^  afcFgfk-  - 

q^FRFltiS:  |  ^ f^f^R  I  W 

<TRfR  gjfiftfavRfq  affa^RT  l*f§R  mfl,  ^rTRfq 
W:  I  ^pM  affa^rR:  Rl% 

%ftekt  mwmm  f4ctRRFiltsfq  m  %\1  ^Rq ; 

*wfag*rr:  (55 O  R^\.)  1%T£R — 

MkR:— 


‘  WFJjR5%  qjf^^rn  5RTfg?T:  | 
gp  r  w*m  R^RRksfq  m  ||  '-\  || 


m 

qqa^RraTfsrar  Fqifqfqqit  $m:  I 

crcfti  qra*:  ^qrfqfq  q  wr*  \\  \  n’ 

qffrg: — 

‘  f*T  goi^WlfT^R^JI  qqqq:  I 
3R:5ffa>raT  qis^t  *RTfqftfrt  q^qq  ||  vs  || 
q^'qq  qq  qq-q  ffq  rafsira  qffcra:  i 
qjfsrtfisqqfR^:  \\  c  n 

gfqqt  *ra  gqraqra^qMcral  i 
^ra^ffcraqT  qi  fqraqqraqq-.qrag  w  %  w  ’  fra  i 

qq  qtq:  i  m  qraq^q^qqra^^qqqqq  qq^qf^Tq^q 
qfqqFFt  i  q  5  qqqrawfqqr  qqtqrerar  ma  fqqra^t  1 
5itq^^q  gwtTqT:  qwTfq^qraqff  fqqsjf  raq*rq  fqtfiqq.R — 

‘  sira  :5ftcraqiqi  3  ^Tqi  qqq  1 
^ra^owraqi  qiqqwqq  qqq  11  v*  11  ’  ffq  1 

qg  qqTfqfq^T  sqqfRq^T  ^rafq^qif — 

‘  qqifq^qiqw^q  %q%  ifqqg^g  1 
qqpq  1  qqjqra  qqgRqraFst:  11  ^  11 
sjqqraFsqwr  %q«F$taqraqq,  1 
qqqqqqqqra  3  m  qfraqjfqqT  11  u  11  ’  |fq  1 

qqg  1  m  ft  qqifqqraramqTwtfra  qraqi  fq^q  1  fqqq 
qqq?qfqq  — qqfq  sqqfFiraqira:  w:,  qqiscqqf  qqraq- 


ms^\  *r  ^  gjnft:  i  *RTfir- 

rRRfd^T^Rra#  fRra^  %  *Rl%5rR#pnfa- 
ligojj^  Etra^g  i  *t<u  <jqt  iT^ftgi  ftqfcrcl  =q,  rt^Tsfq 
^RRT^TTT  ^gf%  wmmm  rFTFTRISH:  ?RTN :  R5i^ 

i  #rj^3  ^sfq 

%  ffir  ra^q  ii 

f  fir  sffiFgfoi^q- 

ftrfeqqVjisrfir^qoT  tttr  jt^oih  ii  *  || 


qq  ^qqqwRqqq%q%#nifT#^^  i  m  q^q- 
qnfr>T  fqgRRqw  fq^qqiq:  i  fqgRRra*r  q*q#qfqqfq 
qfqqTftq:  I  m  %fqqqqq?T  3WIWT:  I 
qqT^  fqg^qrgqfci  qsrcqqRqfq — 

*  m  qtfrRT  wmm  ^Tsq  qm^qj  qq  farfqnfq 
?n#  qq^iqq^Tq/  ffir  i 

qq^q^n^iq  anq^qf^ft  q  qfccqq  qfqqrfq, 
qqrsfq  qgsqiqfsq  fqgRRR:  I  qfwsr  fqfqqq#  ^?A- 
q^Rfqf^qqFTt  qqtfqsuPq  qqqqqiqtsft$Tft  i  qqRTiqfq- 
qnRqrqHR^qq^Ta}:  i  %q?5qtfqq  kw^ws  q  wfai 
q^qgwi  i  %q^%ft  q^Tqiqiqq  fNqwrcTqnsqqqqTfqi 
qiWNqqCT^^faqRffii:  qqqfq%%qq  qqm%  i  qq:  q?q- 
gqqiqfsgt  qqfq  i  gq  qq^nqq— ‘  ^  arm- 

qqqqj  ap-ft  fq^q:  ’  (\.  \<c.)  ffq  I  %q^qR^g  qrqf§&% 
l^qcqqRqt  q;qi  fq^qfq  i  (q°  ?«.)  q^cgqTfqq— 

‘  fqqjqrq  m  q^fts  5raq:  i 
^qRT«t#5n^5  qp^fq  II  ^  n  ’  |fq  i 


'{2'i 

|  33*353- — ‘  [TO- 

goq  qf$j  fqq^jf  ^  fqfq;  qq  T3l3:  ’  (3°)  I  33T  =3 

^W-i-  ftlSTRRN  — 

‘  44  m  43th  g  3^  g4  i 

3T*if3gf4T  %hl  II  ’  (fto  3°)  I 

3H4f3  1  qw#  33^6  afagq  31^3  |  3j;q|scqfqi^5iq:  q^- 

W3T  (55  o  y  3 .)  ?f?[3: — 

4ftT3:  — 

‘  34  f^sfq  qqq^qJgrBKT  ^33:  | 

s^sfcm:  qq^Rqfq^i  3*  ii  ?  n  ’ 

3f4g: — 

‘  m$  qtfwriwitqi  3  4t:  i 

q^Rfli  3  ^q-qq  fqgfq  h  3  11 

^R5I:  I 

t^3T35mT3Tf3  33  w,i  Rn33&n  11  ^  11 

335  33  M%SRT  3  33T  J^fepl:  I 

333R3Tqf43T3T?fftT33355  33:  ||  R  || 

33T3^3  R3  T5lW3f^^f: 

#F33^f3f4pT3ft43Rf  I 

4 

3;333^qf33T3%- 

aNmngfM  W  11  ^  ir  i 


fqSRRqiqqqqqq 


^qifq5l3qftqTqt  #rgq*f|qiqT  wMt  'l~^A  |  qqqmq- 

^qt  f|  sqq^  qiq:  I  3RRRT  *fflr.  Mq:  I 

qqqteil&it  m\  i 

qqRR  £RTfaqqqqRqfq— 

"  q  WfTRR,”  5ft  I 

q$qqpqqTq  ^Tfq^qg?mfqi  q  qiir  sreiqfq — 

“  RTSR  qTq?RTqi  qM  RT%  |&Rld  R  3  qT|p?:,” 

ffir  I 

q:  W--  Rfsqfqfq  qiqqT  I  SRft^RJF^  q^qqTOI 
3n^3T3*nfq:  *qq*Rmtqq  ##q#ur  q  g^qt  q^r: 
q^T^rT  i  qiiw?  qRtqqgi  stort  l?pq  RnqqqqqRRq  qifcq 
q&rqqqq  i  q  %FRns?RnqTq:  q?;qrtq  rqrfqqqr  qi|^qqq 
qfq^qfq — q  fqfq  i  qifqqfqfq  qq^q  fqw^qqssRqq:  i 
q?qq  qTqf  5^qqR^qf|  q^q  qqraT  q  q^sq:,  fcr 
qq^sRTqTqifeqRi^n? — 

“  *#r\sfr  qqfq  *r  ^  fq^qpi:  *t  ^  ^jqq  ffq 
fq^qt  iff*,”  ffir  i 

‘  qgcJTTOIT  R|R3  qrfMqfa  f^T  I 
qqqiqfq  fq^iqi  qrf*Rqi %f%  qqqq:  n  ’  (q<>  o. \.) 

ffq  ^qiqq  qq  qqfq  qqi  q^rfqsfaft  qqr#  qfq 

qff  r  qq  fqqpjqqft  qqfq  i  forjji:  qw,  ‘  q  snqnsqf- 


rTOMT  ’  (W\o  vs.  9 .)  sp:  |  rr^froi  %355%ft  %^- 

qppaj  7^wm  i  %sR5^ift  ft^rp  ^  ^rttri  i 

siif&i  3  frsfa  i  ^erfrnsi: 
3#  i  ftgraT  5HT3^^ftra^?nf^5rfcrn^- 

i 

5IWqR3rIT  3lf*I3:  I  <R35*R3  5inf3gi3  *$  33T  *PR3  I 
q'^l^T  ftgRRg  ^T^|TTHT  mm?  *RRi  |  33T  3  «FRT — 

‘  ^T^r  fesn  w{  %q^w.  i 

t - - - —* 

sfagfa  ?f  5  jin 3  n  ’  ffci  i 

^  3  33R3T3T3:  srf^rft  ?mm  i 

^3^c4  3  3^  ftlT3333T3  ‘  35T  f^arfrl:  ?  ’ 
SpRfr — 

“  3^331  W  3RT§?T  3%T3^Tmf3,  3*3T53  3 

rlftq%T^P:  ”  CfcT  I 

3*%  3^  3tf33:  q^ip^n^RI- 
3333R35Tg3333  |  3  3  3fTp^  3fR3  *3#i  3Rr43T 
3^3Tpimfa,  33R3fa*FtT  3^3f33I^3T3*3RttRJ3R3T 
ft33*3T3.  I  313  R3  333R33T3fa:  HT3T3£  WCTR  RIT3333 
•RRjsPRftft  S3i%ifs  i  wnsfrft  f33  ^mfct 

3RFRf3f3  «R3T3RpN&3  3^333  3ffiRTf^fts3fa^sft3 
^cPTi%3,  3TRT33TI33T3  I  3^f3R3c33tf33  3THf33- 

if^pRTp^TvITRjn^k:  I 


ftsq  rtr  sfa  w  rrRtgqferft — 


u 


wf  RT**TRT  ^ 

^qi4  ^TF#  ^  f^IT  qftft  ^ 

^qftOTjfa  ^  qftjT^ ,  ”  fft  | 


ft  qq^Rftftq'pqjft  qftft  Rft  RT^fftnsrTTftn 

ftfa%q  ftftftqRRqRi^q  qRjRT«RRMftftq  «RRTlwiqi- 

sqqpRftftft  ftraft  ftq  ft?Rfftftng;%  ftgftRra  ftftftft, 
q  qft  ^ipfiftqRqftq:,  qiftr  ftftftqRRqft  w*u  <rft 
ftftqqft  %rrr  fftftqf:  3^R55nft!RT?fRiTqra;  I 
ftgRRTRr:  ftfa^ftqRTqftft^R^Tftft*3Wiqft^  S'TT'R'fa:, 
ft  ^t  ^qir^qsqqiqTftqTTra^ft^TqqT^q:  ?  sift:,  wh- 
fft[:  qft^RTftftq  fqftfqtq?lftq;RT^  I  3RT  ^41 — 

Ui 


‘  fRTRjftf  3HR  ftfftf:  I 

fttTfft  ftfftqftRRftl  ft*  R  rRftft^  II  ’  fft  I 

q  ftfft:  I  ^qft^RTSiqftsfttRiamR!;  I  %  ftq:, 
qftqftqftq^qq^qftqq^:  i  <rit  ft — fttftsft  ftf^q 

ft^TWftRTTgSRP&ft  qFffftj  |ft  qftfftq  f^JlftqFTT 
‘  q^#r  qFfftl  qRTRRITpR:  SRT:  ^fqRRRT  qftRfST:  ’ 
ftft  ‘  i^ftqmqT  ^  I  3Rt«t  f^ftqFTRTT: 

RRTH  fftft  qft^RTqiftsWRKqR  5qRT:  wt  Rq  qiH:  I 

i  =q  ^tft  Rqq:R  %ft  ft^rrft — ‘  ftqii  ftsFH 

J  19 


» 


fwifqqFlt  RRqfq  ’  |  qfqq  qfrtqf%q^ 

%<gqqq;qq  I  gq  fqsRRrotegqwr:  i  q  q  qrqfqfq  w.m- 
RTRRTqTq:  Sffq'fa:,  fqqTrqjqHlfqqRT  q$3R  fq^TSTt- 

c* 

Hq^rsfq  f^Rrf^SR:qRoftqiq|  fqfqjqRipfg^  Rq:fq^*q 
qjqqrcq  qTqsqqqnqqqTsqqTTtqqTq  i  q  q  ‘  5TRT#q-’  ^qifq- 
wrarqq'q:,  RRfq  sir  fqsirfRtfiqR  ?rRRT%q  fqsnfR- 
qq^q^qq^sq^ragi^q  fqt^qRTqiq;  i  qg  qqq^sfq 
fqRiftqR  qfq  iteTgjN  i  qqq ,  qRTqqR 

ftqfq^qqfqqRfqqR'q^^'qR  ssq*5R  qqq  q^qqg^q^q- 
qrqj  STRI^qqnq  ;  srrt  ^q^faqqf^qfq  q^qTqRqfq- 
qftqRftqrqji^q  isqRgqsq  qRRRfgq  q^-qq  i  q«n- 
fgRWRFR  ^RTqTfqjqfqqfR  fqgrqfq  qR^mit- 
qqwqTqqqT^fqfqqg^q  RqRq  i  vwm  qRjfqq;  qfafqs 
qqTSRR  fqgRRRRq  jqf¥^qRRRfq§fqqnq, 1  qffqqfgffq: 
q;qRT  ’  ffq  rfr  q^q'T  qqf:  qqsRq  mijqfR,  qqisfqst- 
fqf  fcRfrRRTfqg  q^qq^qriwgq,  i  qRTftqRRR- 
qqqTfq  qqq^'q  'jqfwfqRTJT  qq*q^  i  q^qT^ftqrtfer^q 

^qqs^qTT^i^qjq^i^^:  i  rtrh  %fq 

qqqM  qqqR'wqqqqfq  qaqmqqmTsnf&i  ^tqqfqqoftfq- 

£ 

?R3*Fn<(tfq  q  qgftrqtfq  i  ^qqfqtfqqiqqqRqTqT  qqsq- 
quqqsftqT  rr:  lafqqRqiqfq^:  i  qqqRT'jftfq  qqqisqq 
^f^qjqfq^qqftfqqrfqfq^TRTfq  qgiR  i  3Rl%qRqftq;- 
qfr:  qftiq;  i  q^&qRq  qigfRqnfrmn  fqqfqsrqqqfKi 


TRi^TT  |  3T2Tfrrf%  SflUF^ftfa 

^#13.  |  *TFT  ROT:  I 

q<!TFi  %fq  ^>0]  RRI^aTffikgtf^aJT^NTR^^  cTxaf T?f|cJ5T 
smT^qj  R  ^3^T:  I  ^Tf^fl^iprfqT^TRI^Wgf^ 
R  l^Wm  qq  EtqJRat^TTR^  qRRTSq  #ftqT^  TRgltqm  | 
3TRgqqq  %1%  qqjROT  qrpqqTfq  qgfeqtfq  I  m  =q 

‘  #ftqgq^  iw.  tm\  ^fqqiMg  I 

qi^%  RTfq  gliqFfqfoFq^q  wm.  ir  *fq  I 

qqsrftdqqftt  *tw  #ftqq  R^TRqT?1%:  i  g°tq  qfaqfa- 

\o  i 

qsrqq%R:  i  srr^T^T  tftqTfeqfifeR:  i  ^RFqT^^RqT- 
gf^E^fqrcrfftqf^K  qgfgqtfq  |  ^Tqqqtqqqq  3TF 
qqgtqgqqraq  qftfTq  q^r^Tfqq^qwiTqqTqrfqqiqqT  gfq- 
i  ^frroqqqfeTqT:  ftrgrqRqTHTqT:  qi^q  ggfeqtfq  i 

^qtqr%Rq^Tg^qqfqq^  g*?q<q  qft^qfq — 

“qg  *  §*?q\sftq”  ffct  i 

q^qtqTfqqftqfqqfe  q^qqq  qrfqq:  qqqtqqq  gqq: 
q^qT  q  qqfq,  t%  qtgqRq  gq  |  fqfqfqqTO?qii%q^i  qoqq^ 
gqqfqfq  pqi  g°¥ftqfaq  fq^q:  — 

‘  wqig  qqiq:  q#|q  Mtq^  i 

q  qo%q  fqqT  q^f^g^qqq  fR  II  ’  ffq  | 


\  8<: 

SfFI'rcmd  ‘  ?05^PT  3RT 

ffa  I 

qrfqq-.  g^4  q*q  q^trr^i  #qfq — 

u^ts4  fft  i^r:,  q  q  fa#  q 
WN#q  qiwq  qtfq  qrqtso,”  sfq  i 

q  ra^Ftlrl  f^M?TTSg^q:  |  zfW  fqftfcg: 

qR|q:  fa^nqfWfaFqi  tf|qT  soffit  ?M  ^SF^Kqr«ri 

qqjqqT  qqfq,  Iqq^f^roqpsfRqR  q^qrarfa- 
vm  q  q(tfs?g  ??RTfaS  qqRfoi  *fai  q  fqq  rts^  fr 
faqifgfqqq^sroTT  w\i ;  q  re';qf?T%  i  qg  q  gqsq, ,  •  q  f| 
q^qiqrq  qF%jf:  ’  #q  rtcr,  i 

3n^qT?raft  qftaTfaqrqiqT:  q;:  sritorc  — 

*  q  $q  q  %jt  q  §#  q  §:# 
q  qRTqqiqt  q  q#q%,’  ffq  i 

fqq^#qfaq?qqfftq:  qftq  qT%,  q^ffaqRR  i 
q?n  ^RRRra^r  qRRT^Rqrf^tqRTfq  qq^fafa#: 
ETTrT-.qJT^sfq  sftq  qifar,  qqi  WFRTRtRR  %qq:  sffqTqjq:  | 
q^qqs  qcon*nq«f  qfNrqqqnq:  i  qqiq  qaRTqqgWkqrrc:  i 
jfTqr^qHqqrqT  q*R#t:  g^qqftqra  qqqq:  i  fqqjq  sftq 
gqqq£  |q#  j£:*qqqqR  i  qqrfqqqq  z?ja-.  \  Rq: 
gqqRft°T  qqriqq:  q^R:  I  aflqiqfaR^:  |  q?T  qtfqq: 


W 

RTRRfrtf^  ggqRFfq  q  sram  qgT  qTqiqqTqf  gjmt  i 
=qq;R:  5iqfiTRTq|qT%.5TRq  ggfegrfq  I  qfqq:— gfaq^t 
sitwlt  srw^  q  i  qqj  qqFiT  ggTqi  qRq  qjDiq^- 
^TgRRTqrfiig^q  qtfqqRgqq  i 

qsq^q  Rnfqg^nqi  sframiq:,  apsnqgsnqt  5 
fjRTfgiNr:  RTF'qfqqq  qrqqq^rai^T^ — 


^ifrofN  faqT,”  fft  1 

fqfqt:  s^q:  RftqRqTfgqT  gNTfqfqRT  1  sr- 
wrsfq^Sffqfq  foqffgqq:  |  fqRqqTfgfqR^^t  qqTJftfcf 
1  q>qjqq  ^qRTfgq^sq  g*q:  1  qfgqTfgg 
isif^gq;  l  qqRPRTq  i  grqqqifgg  ifggq:  1  ^55- 
gRTf^R^-q  qfgRRq  gqq,  1  qfgqqqt  %:wi  1  qtfqgRfq- 
55H:  q;R:  i  qqfWtTqqiqq^  gfigto:  qfcr:  1  sssr 
•qq*q  ^qraft^jq  1  ft^qftqgfetft^i  q  ftqifeqfe  1 
fqqqqgqifRqflRT  gqfMqgifgtiqfifqtq:  1  q^qg^Jg 
grqgtTdqoiqgqT  1  ^fjgqTfgqqi^qwqqrs^R:  1  snfg^q 

qTiqq^l  qqqjRqq'tq'tqrqTfgfiqt  giR  i  qqqq  qqiq. 

>  ‘  ’  •  . 

f?iRTfgfqq^  ^qifg%  ggfeqifq  1  RRqffogTgtf^T 
g^qjqigqTgqFqi%q  qfeq^qiqfqg^fq  m:  1 

qg  fqqqR  ^q%%  qqfeqFft  q  gqqq'taFTfqif — 

f’rcftq  ^  qRq^qv-Rqg,”  ffq  1 


if  ftffaT 

fOTq^Tct^sf^  |  W  SCgTg:  *q&T*ften  Wfkt  g>  f^SR- 

®\ 

^RfRifcf,  ^TSf  fl?ft  aTIR^R^tffWT  Sl^Tft  M 
fW^:  RlffJTfrfi  |  5RT:  1HWJgg*RTTff<T- 

ffgR*RT:  ^RfiTCITf^TfcR,  I  <Rl«fcp?ff- 

3rf^T  SRfg^fcRTT  I^RI^qR^qfq  H^lT^TRl 

^  ^TftJtFT:  | 

5Rgr#  wm-.  gfforgi^Rr  ffiFtsff  w  ^f%gg- 
3&t,  cP-lT  qRTlffgRRft  ^CRR5F85RT*l5R^  ft^Tf^T:  3^:  g^T: 
sra^^n^fT? — 

“  ft  tg#t  ffir  i 

stwr  q^fgswft^rsflft  3?qrff'R  s^raing;  i 

u 

^Tf^TT  wtfrt  ff'tffaqTRig  I  wgiff'm  |  ft^T- 

fH  g  farf^rag.  i  asrfojfam.  ‘  #^q- 

ERqT^TRH.  ’  (*To  ?..  =  <g .)  ^  PTRTfriH  I  rf|g«jgfqq:, 

/ 

‘  ft^gfog^RRwffcf^T  ’  (r  .  ’a.)  zfa 

^gong,  i  srff^  fi^wiPafor  i  ^gft  g^- 

qRTTfetfft  gf^tHTF3f|rfT^T  I  fff^Tf&MT^  l^^^rT- 

R3#U  I  g^¥tFj!a;T^iT^Tfg%  ^RRft  g^T- 

^HTftpjg^ff  I  n'^i  Ig^^HRiTclTSIT^Trf  H 

ffgRRT  =q  |  flFI'T :  R?TqmTffm 

Rffrg ;  3rht  g  %TF*rrcrg  fai^T  i  ^grpHT  f^R^rpt 


\  \  \ 

STf^3£*TCT%*ir<f ct: 

kgg'7^  f<p^  I 

rWT  fq^fqqraTqTqif^q  ??jm,  | 

qfvRq?%  — 

“  ,”  ifcf  i 

WZ®S%SH  S^RTqf^  WT- 
?iotrI  i  fffw-qwTWFt  foqf  sfcrt  7m  qifqq:  ^s4 
qf^qqfa:  I  %ft  f|  ‘  ft^jq  JJft  f#r  WI:  ’ 

(1°  «.  v.  55.)  sfq  sjfrwg^q  f%gf#TFqftq  qfeq 

'FFTFrfwnFq  Et5ii  5rto  i  3T^i  i\^  Ficq^Tgrq- 
^TT5PRk?R^RR^Rtf%f^l4:  I 

“  q^rcfoiqftqfq:,”  ffir  i 

qigR&q  qt  stm%  q^qqqq  q  §  wn«Fqfg&q 

<rcq  %qqt  stirrgqqqqiR  g&rfq — 

“  g  qqiftq  •%  qq  qrq 

m  ”  fft  i 

rrf^qifgqgqq  %ftn  wr$  ^?n  i  *f:  iwr  strt: 
*fitaTftf#rcfts:,  srq^  qqqifgfoqRftq:, 


\  \\ 

itq*r5KPT:  3^^%  I  #T  5BR  ti 

m  qtfJff:  HfW  qftqq  ^7ra;  3 

g^  ,  vsw  i  q;qTFR:  qpniRq  ^H^Tqift- 

feFft  fit  tftW^qTTH:  ^?-2T^3^TSfvi5%: — 

‘  qqf  ?qfq:  5rFp4  3  f^qsqtqorg 1 
fftfqi  gq^q  qq^rc  11 
qq  qiqfKfq:  ^fq^ir^:  1 
fq^T  iiqraqt  git  q  q;ttfi  f|i  35  11  ’  ffi  1 

qfq  itfqq:  gqtsmftngT  snqiifqcraTqTqq:  qrfqoi:  st^RST: 
fg^FTitqitqi'^iq^feT^fq  qTqf^qRM  sqiitiq^^T 
sqTitng^qxft  itfqit  qiqiq  fqsjq  qqqfq — 

“#r  q  fwr  q^faiti  q  qw^qgftf^tT^r 
qqpfc  gq  mg:  m  ifi  1 

q|qFq^FT  q^it  f  Ti  #r  qrciwggqwftpqTq#i- 
itqpnq'tqq;  1  ^  q  qFrtwgi  qfRFqj 

qgqftqi  1  f^qrawqFt:  qwfqqjqq  qqqqff^p  qqra 
q-qqmqq  <3*qi,  muiq^q  qq^r  qsnq^^RqTq,  1  ‘  gq- 
^qqTq^qFqTH  qgifq  qTqiw'tqfci  ’  (fo  2.  3.  \^.) 
ffi  qfi:  1  ^qTfwnqqfw  qiJtqfqqsrTqqfcr — 

‘  qfg’q  qqq  pqT  qf|  :gq  gq:  1 
q?  qn  qpiqfqfq  q^qq  11 


\\\ 

*Frciaj?rfa*ns:  qji  qiq  q*  q^q.  i 
^  fqfcq  ^i?lW  ^TRJT:  II 
^T  qqfqq  qft  ^  qfoFMT  p  | 

^  qRqqtft  q>i%Tq^RT^  ii 

sJSWTqftq  qq  STT^I:  q  %R:  I 
^'RWR'FT  3j^q  qtfc^st  qTgfqq^  II 
^qq^fa  qqf  qTqqqMfqqTq  i 
^  I  *jqftd  qt%  ^  q  q^Mfriq:  || 

fNHST  fT^#q^trR:  I 
qmq  qq  rfqr  qfqq  qiqg^qq  n 
sraftq  fsi^n  *trtt  q*q  qiqqqrt  f^n  i 
q  fsi^^qq  fq?.raq>  %STCTf^T:  II 
5&falftfqT  q  1  tfq%  qTIMTqq:  | 
gq  wxm  qfe  I  g?qq  n 
fqqn  qiqq^  qqqfqqrtq  qifq  q^qqg  i 
*IT?FJq  mv  m  ffo  qqfqqT  %/.  || 

%i  qqmrTq  q  qg?  q^mq  i 
fqgT^qqiqsftrft  WTTqqqi^  qfsqq  %  II  ’  ffq  | 

qqnqtfqq:  f^iqqta#  qqT  fqqq  qqq  qsqisft  T%tf  1 
q:  ^nqqpq:  qgnqTT  q*nisRqwqt  ^ftoigrr,  gqftq>gifn^g 
q^Tqiqqq^q  snftPRftat  qqt  1¥m  qq  qq  i  gqsrfcqg# 


RW*R  MR:  I  ^R^ffe  FRt  RTRRTR- 

Siak^faRfr  I  3T?0?mt:  #ITR3gRT  foRT  RRT  R-RT  Rgft  I 
3R  =R  flfa  RWt  ?T3[RiR  Rj%fR3  RTRR:  I 

‘  #s4  RFT:  ?  ’  ffa  ROT  ‘  3TOt  R3R-’  | 

‘R5T  Met:  ?  ’  f^TCR  ‘  RRTJRR:-’  f<RT^RT  flf^RRRgOTIT 

‘  *fe[RftqtfR-’  rm^i  #t  RRi^FftgR^fa — 

*  ^RTRRRFTfcRR  3^  RRT  Mr:  1 1  I 

#R#n^ri  R3R3%RnRbRRRfWtR  fRR3tRT:  *$sfq 

RftRRF%  I  FRRRTTRRR  RR*ftftfOT5nR3 — ‘  srat  ROTTf: 
RRRRR  3RFT  3RR:  ’  (lo^.v.^.)  ffa  I  affit  ftcR3OTT 

qVPtf^pnl^  ftf^n  i 

R3  R°RRf^ftftRTRRRftRT  ftfafRRFFRTfRRt  RlPlR 
3°^f|R  RRRR  R^lRR^FftFTRf^Tf — 

4  sfFTTiTf  #  ^  *T  || 


H  RlfR  ^RiT^T^ifc^ROT  II 
f3f3^TsrT3%F?RIRT%'3Rf5m:  I 
fWRl^>T  R*  sft^T  RT'ft  RfRifafT  II 

13^  UTRT  3  TOfcn,’  fft  I 

RRfFR  RISRFR;^:  R  TgTRR: — fFT3°R:  RRSRORRjfR  I 
RRT  fR^Rt  RFRoft  RRiR^R:  R^3°djfR  WR  RgR  | 
RF3r,’oT3RT  R3RI  FFPR — 


\\\ 

ftran  gtf  S  fa^Tlt  II 
fq^*fa1%ftcq  ^#3  ’TT^:  I 

I  &RF  rTcf:  raft  fraR®fc(  II  ’ 

(*r«  H-  \  °,  U-)  fft  l 

cT^t  rarai  w-  wit — 

‘  rafoos:  =3  I 

ffRra  q  3=^  II 

ra^t  ^ifcig^^t  <raft^nq.  i 
rawra  3  qirarara  Mw  n  ’  fit  i 

‘  ft  fjjrararaTS:  I  ^i  ftsrffeR  qrafH- 

RTrafe  I  q^ftqR  TTOrai:  wft — 

‘  rat:  qrara^  gqrara  stfratfera  i 
ratra  frarai^T  fq^^qt  n  ’  ft  i 

n;q  qfa  ratraT^ftrat  raraf^rafr|pn?ira  ratirarararara 

I  ura^si  ^  q^#?r  fra  g 
rrq  g*R  |  JTRRq  fR^R  q^Tfqf^r- 

fq^°i  R«2ft:  raftwraq  rr$:  ^m^pii  isR?r  i 

^q^¥T^qqi^qi  rawm  3*qr4raitraraTra  raTSR^tf 
qq  qratw  ira  %  3^i  qifraqraqraqraratwqrawraq- 
qnq^Rraift  i  qq  qraratq  ist  rafrarararan 

G| 


qqT:  q  qfaqfol  |  m  q  R|T55*T?f  qsqfqsq- 

f^*Tf^T  q^qqqsnfa  |  ?R  ERqqFT  qTJTTf%  I  JfTFt  3  ‘  qTqqftq 
*WFft’  ‘  ^13^  q>t&jq  ’  fTft- 

%?TTfoi  |  gpj  =q  5IFTqf%  ffq  grfit^q  q^:  |  3RI  trq 
STT^t^RT  q^fqguftqqqTf  qg: — 

‘  q  ^TOf?ffifgT^T  ^  I 

qrgsnqqqT^pqf  tw  v^m  qtftfqq  n 
q^i&  q  qq^q  fq#  1 

^  qq^t  ft  ^fcifqqgcqfq  ssqft  n » 

(q°  <A°,  ^.)  ffa  | 

?iqr«rrfaq  srfrr  #rq  w^- 

‘  wr  fgqn  qi  q^i^:  i 
qq  %q  wzm  q^qqi  ir  ffq  i 

qq  q  qfq  f  iqg^Tg^q^^gg^ctTqq^q  qftqqqqqftqq 
fjqqog  qt  qRqfq  q  >rq  gqq:  qqr?q  ^rfgqiR^qq;  i 

q^qfq^q  qqr§q^q  qiq^tf  m  qjqqgq°qfMbq:, 
fq*T  g  qqT  qqf  qfesftqmffqT? — 

“  3mn*qd  q  qqpsKt  q  w-irsm  q  fq??i  q  *§fqqf- 
?T%'Tt  qlfegqki^q  q  T%qq  q  qqq  q  sqn 
q  q^q  q  <jqf  qrjqf  q  qre  qqqqqiq 
qifq%qftqfq^q  *r  fqg:  qfqqTfTliq  qftqt^  qiq#% 
q,”  fft  1 


vim  m  W-fra^raP^R:  |  q% 

w^T^R^- — 

£  5TT?#t^wr  qpT:  qfclTqWq^  I 

%ftqw  qw;  qf^nq  wR:g  ii  ’ 

%$,  gfggqqtfqfqqqq,  i  -m  q;q  ‘  m  q  5*?qtsf*g  ’  f^q.  i 
*rafq  ^RRq.— 

1  qi  *&?$&PTrcft  w^  q  qft  i 

^  Jfunif:  q^ojft  ^cRRT  ^ppf  II  ’ 

ffa,  gsnsft  qqjTqrfqfqqqgnviqq  wm;  q^qtsfqr  i  sra 
qq  ai^'JT^si'q  ‘  f^qHiwgftq  ’  f^iiqq  i  qqiqqiqnq- 
cfi%  SEJI^n^TESTO:  ^TORt  I  15^  ‘  ft^FTq-’ 

3?nfonq^r  qifoqqT  SNft  ftqrfoi:,  m  i  qraf% 
sp=jifqq%  i  fMMRiflgrq  i  q 

qjf^fq  fMM  fqfc.  i  q^g  ^nqi  ftq;q;  ^ — 

‘  fqgR'4  gq:  #4  ml  ^t4  q^Tqqq  l 

qiqTfq  s&t  qqq^qg.  n  ’ 

ffg,  gRjTcqqiFtfqqq^qqf^qcq  giqi^ft^Tfngg  i 

•ijji^q  .  I^ui  i  j^orgqrerefofg  gqfe  i  qqT  qtfqq :  rgra- 
fgjgTf^fq^q^Riqiq:,  qqT  qT  ^q^Tfgq^T^qqiRFrtq:, 
g«n  ^^qgn^^qTfginq^iTiroqqiTdsfq  qif^g  i  ‘  qgnf^qg;qqRg 
aftaq  ‘  gw?fa  ’  fict  qiq%  ##r  55^;  ^fqfqras  %;q 


#F$frTif^ 


F^fcT,  f%  g  31^ ;  m  ,  55^i  R2«^ ; 

R^RBT  sq^paf:,  R3- 

^Kif: ;  ^  IcPifacR, ,  sprsr  snr^ftfri 

fRcn^n:  f^rt  g  #sfq  qtft^sRci, 

5P#T  f^TRraT^  I  Ref  F  I  ^ 

ft*raf?rcFT$  ftt^,  crrt  Ffct  aaflwfa- 

t3*rtfere  ftf^cT  i  ^^irf^q?r  ^rnh?  rti: — 

‘  ft^fcrf^F^FT  ftiRTOR  <rq  R  I 

RSNsf^crsj  qraqfiffes#  ^  n  ’  (\.\^-)  sfa  l 

w  qsi  »t  qf^fasqRRT  RRaRi^RRt  f^NWT%RTM- 
^FR  *T  I  cRT?  m— 

‘  flRWft  IRTTf&I  qnc|iI?*RT*RTft  R  I 
q^JTT  crFRRTfoT  R^cTTH  TRgqT:  II  ’  ffcT  1 

*rg#— 


‘  3RRRTH  qRTfai  Wf  R  I 

for  ft!;:  R5cT  Sf'H  RTRIRnfircT^  II 
R55J|  gi^TR  3T  |oi4  cRT  I 

Rcrrft  ^fcRRrrfa  *rg:  RRgqtssi^  ii  ’ 

(s.  )  ffct  I 


srRTJRtsft — 

.  \ 


‘  RwicR%  r4  ?f%  qi  gF:  i 
gifft  JT  qJTRRqRfTRTT  R  || 


g  ^5  JRSRft  I 

SrM  ^  3T3  W&  sjjtfftrafc  II’  fft  I 

a*n  #&  m  fawrcfi  g  5j#rrai  i  *rg: — 

£  ^  ^  ^R4  f^^RWPF:  I 

W?f^  rTStflfa  'T  II  ’ 

(S.  »*.)  fft  I 


iRTTf^rcft — 

‘  aqiSR  'TT^^TSf  WT:  fsFWTf:  | 

f^n^rm  twnI  q^wrfSi  qz  11 

3TFT  TftlWRq:  g>  | 
qqf^S^T  ^FFTTCR  ^W-rPI  II 
^rST^T^Tf^'nsrTOIFRR^Tfq  5T  m%:  I 
fit^%35T«TTfq  TRBfa:  H  3^H  || 

3  5°5i^ftcforc*f  Tfolf :  I 
^T3RtdcTOtoT«i  *H*t:  qf^tf&T:  II 

W$  3T  Tf^tf:  | 

f^IcqPTT  5T  1  ffa:  fsFWJT?:  || 

ftsiT  f^f  I 

spn^t  q:  s  %t^n  3^  n 
srMTi^t  w  gq^T  i^frig  i 
3tpf:  Tfwft  f^TT:  Z~m  ||’  ff%  | 


ftrroTOT^q  ^  ^RT$;#n#r  r  to#,  fl  3  w 
#&toto#s  rrrrtr  r  §#t ,  wt  rto%jtoto,  1  r  #Rt- 
toto;#  ^  fR^roft#^  1  m  prfq^  iTOT- 

totM^TOto — 


‘  to#  ^nro  #r  i#  ftrogroj.  1 
R%<r#  r  q#nq#%3flrora;  11 
tot#  Irtototo  ##r  RroftRroq.  1 
ftfRRTft  =r  t%?rtto  ##ttor#  11  ’  ffti 


RTfrort  stf^H^TOfRTOt#  Rift  to#  sfet  ^rt 

TO§TOTfRf|#  I  m  R^RTOTOTTORTORTOR!  RRRJf  Rg#RTf — 

“  3Twm:  'T  ?fct  %?totr#s^r  1  Rwfe^ffroq 
ss  %to  srw  ^  I  Rroife##  ^5  %ro 
rWtott  ^  1  wnfi^f^TO  toto  mi  %to  ^m\  #3  1 
TOqufe'#^  %”  ?ft  1 


TOTOfcf*rTOTORR:,  ‘  ^fa#sf^T§  ’  fTOftf#TOT<i;  I 
3TfRTOTOT  RTO^STOTORTTOfiTOTO  R£1R  Rfaf  TO  #TOTO  RRT- 
f#RTTO5TO35#  I  #RTf#TR3#r#oi  f^JR  RJR  15  TOTTOQRt 
R  m  fflgRRTO  #3  I  f|TORTTOTTOT  RRTCTORTOO#:  RRRT 

rr^rtotoIrtorrihtr 


TOTORTOTORR#  I  TOT:  TORTfR^R##  m  #  fRgTO  fTO# 
TO#  |  RTOTTO1  mm  #R  I  RRT  R  ^ — 


fq§x^raqqiqqq. 


‘  m  qiqftfq  qt  qqilft  q*qfqq  q  q:  i 

q  qq$  q^q^T:  II  ’  fra  | 

‘  ?m\  q  3  fqirq:  qlqqqf^q:  i  ’  qfq  q  i 

sifqqiq^  %^q  *qq  %qqT  qqqn  fqg:  qfrra^i^^qt 

•  ^sqqsit  qqq  i  qifqq?  q  *gqq — 

‘  qq?qqf  qq  fqgqwr  fqqr|q  q^q.  I 
q\f  >qq?qqf  ?sqqqf  qq  q  n  ’  ffq  i 

qfqsqqjqqj  f|q>q  qqmq  i  wM  qqqr  q  fqgqqf^qTTqqTfq- 
qqq#  fqqiwiq  ?qqr?q%3 ,  qq^qqqm  qnqrqt  fl^qif^sq 
qfq  qtxj^fq  qfqqqqiq  i  qqqsjqqqTqfqqq:  qqqiqqq?q  qpft — 

‘  qiS^qqT  qqwiqqqiqqqT  qfqqqfT  | 

qiq  #qTqnqf7RqT  n  ’ 

(qo  qjo  snf?o  <5,^.  o.)  ^fq  | 

f%qr^qr1qq:  gqqqqTfa  d|qi  qfftq^qifqT  #pt:  — 

‘  aigql  qm  q  <steT  q-qq  qqqTSSfqT:  | 

qiqr  qqnfqq^q  q  %  qqqqqr  qqi:  n  ’ 

(f%°  3.)  jfq  | 

ii  qqrqq  qqq^q  m  q  qg^tqq  i  ?}i  %?qqq  qjfqqqr 
qg^q:  i  qri  q?qqq  sqq^q  %i%  qg^iqq  i  qqqqrqqqqur- 
qqfqqiq^qq  f^q^qqqqqqqi.qqrqqq^tq^qTfq^qfTq  qfq 
^qqiq|qq  |qr4:  |  q«qqiTfqqTqf|qqqqqTqqt  qtqqn^ORq^n- 
fsajqT  f|Toqqqqiqqt  qq^ftqr  r<q&  1 
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3foFgfrFii^l% 

fWT  «PTt»Frc  ^TI^[  ft%:  5# 

^mt  ^i*t  g  m  *  ^  g 

nf^rcftg  g  3TT?q%rcf^”  fra  i 

Sgraftfjfiftpft^rarat  *ftft  ftwgjjranf^'ft  ftftftfc 

flft  ^  $WT  JT%TclT  SgT^T  I 

qrarfaift  prat  qftgraftf •. ragraft#p,ft  p  w.  i  w 
ftragfraraft  swftrag  I  ifftW:  gpT^raftft^ftragfcraf;- 
ftwmsft  raift  pft%  i  gft^gra^ragfti  ft  pgiuftrag- 
fftr  raigf-ift  gft  ^irappqft  i  p«ntft%  rapgfrarafwft; 
frarafti  grap  i  g4  pft  rara  ftq^sft  ft  gragprragf^- 
gftf^fftrft  rararaftras:  1  ngsj  h^m^v-^mn  \  Praft 
f^ragp^fai  #Ngfq  3^  p  Its  i  gwftoi  ibt  p  ra 
ftg  srair%  1  Igftpftft  s:  grarararag  plgissragl  ppt 
^Tftf^glDlt  lift:  Blf%WBft  1  ffraftqrat  g  sraiiragfa 
ftfeRwrftftft  *raftf  1  ‘  1st  ^1  prafft  ?  ’  fra  iprara 
psrgftrapraig^  gggprg ;  ftftra  g?Rfq  ftpraftfturawg 
gr^fr ra.  1 


sra  ragft; 


fftt  gftft”  ?fii  1 


gragraft  gqfra  f g- 


Jfpi  ^1%  qRTT^frl  H^-fqri 

WRfcqq  ^sg^7l4  %ft  q*W^T:  ffifr^  ^qrFrf%  |  =q 
RR& — 

‘  fUra^fo  W%  frtf^T  qtfrH:  I 
ranfa  ftf^&qqfra  %7f  rTvtfiR  ||  ’  fra  | 

ml  pf  fiRR^  I 

*raf|^ra>V?w:  in  ll 

fra  sftnfefjR'raJi'jft^  *fcR3Tri5fat%  fasc^raqraft^qaT 

raw  q^rw  a^rrar  mu 


q'jfisq  «ftqf|gRqqqiftm  I 
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